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INLUCETUA
"Here grasp with i:armer hand th'eternal grace ... "

t

Our friend, Ken Klein, who chairs the philosophy
department here, told me this story a long time ago. He
swore it was true, and I doubted him then, but I don't
doubt it any more. Attending a professional meeting, he
was having lunch with another philosophy teacher at a
restaurant, engaged in conversation about some arcane
point or other, when his companion cleaned off the
flatware at his place and put it into his jacket pocket. In
response to Ken's quizzing look, his colleague explained, "I
just teach ethics; I need the spoon."
I often think of this story when the strains of just
trying to act humanely appear to require more strength
than I possess. I am reminded of the words le Carre quotes
in Russia House, about the realization that in times like
ours, just to live as a decent human being requires that one
be a hero. Every choice seems to fraught with implic'a tions;
this truth may always have been true in some ontological
sense, but never have we been more aware of some of those
implications. A Big Mac for lunch? That means damage to
the rainforests, or is it to the balance of payments with
respect to Argentinian beef?
Or, if I reduce the problem just to the limits of my
own person, I am still caught. Until recently, I had tended
to think that what I put into my body was my concern. If I
took on so many grams of fat, and then didn't exercise it
away, well, that was my lookout Mter all, risking a heart
attack could be my risk since it would be my heart attack,
right? But a colleague from Goshen College made me
aware of another implication: people may, as a result of
their own decisions, take up more than a fair or reasonable
share of the health care resources of the human
community. My choice of a milkshake makes an impact on
what health care is available for babies in Chad. Of course,
that sort of interconnection has always been true, but now I
have seen the pictures of those toilers in the Brazilian
forest, of those babies in Chad. I cannot recover an
unawareness that was in some sense comforting.
And of course, we are enmeshed in systems that, in
very real sense, have made the choices for us. In many
ways, we cannot choose to do the right thing, because a
system in which we exist, and to which we contribute, is
doing wrong. Some people heroically choose to act as they
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feel they must, even when the system will punish their noncompliance. Just the other day a small news item reported
that a couple in New Hampshire had lost their farm to the
IRS for back taxes. They had not paid that portion of their
income tax that they calculated was benefiting programs
they could not agree to support. But acts like these are
rare.
If such dilemmas impinge on our ordinary moral and
ethical selves, how much worse to find our Christian
principles transgressed by the actions of institutions in
which we live and work. An institution must act, well,
institutionally. Its interests are prudential ones. It cannot
act sacrificially, out of compassion. By definition it protects
itself first, and cares for the human persons within it only
secondarily. Perhaps that is why a university can only claim
to be under the Cross; it cannot embody Christ but only
stand by, ineffectually noticing that someone else is dying.
The problem has prompted centuries of thought, and
one of the ways it has been answered gives us the reassuring
dichotomy we call two kingdoms doctrine. I would be
happier with the doctrine if it were not invoked so often as
a comfortable first premise. Confronted with the
intolerable, one should not be able to escape quite so
blithely into a set of propositions. Luther did not. Even if
indeed it is only in a universe of grace that our acts
(personal and corporate) will conform to our beliefs, the
struggle to bring the two kingdoms into one place can still
be a life-long effort Somehow those thirty seconds at the
altar rail on Sunday should be more than simply a vivid
contrast to the rest of the seconds in our week.
The contrast is more often the case than otherwisea bitter Lenten truth. Only grace will give us strength to
live through that knowledge.

0
We may perhaps be permitted the indulgence of
speaking now and then as an English teacher. In the
wonderful world of English usage, one notes the
proliferation of weird expressions brought on by the
disappearance of the reality on which the original
expression was based. I don't know what would lead a
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person to write, as my students frequently do, that a fact
can be "taken for granite," though it has a certain aptness
in quality of permanence, perhaps, or stability. I do not
think it is fair though, to chortle over the errors of students.
They are, after all, learning better. What has surprised me
lately are the comments of persons on public radio, in
which common expressions are subjected to individual
variety, completely un-checkable. I have to ask you to
believe me that I heard a newscaster from one of those
early primary states say, referring to the incontrovertible
nature of the results, that there was certainly no doubt,
someone or other was the "hands-on winner." Another
referred to the outcome of an undesired phenomenon as a
certainty, barring some "catalytic event." I drifted off to
sleep the other night trying to decide whether he meant
"cataclysmic" or "catastrophic." It has a certain calming
effect-dwelling on other people's errors-which may be
why so many politicians sleep well. In closing, I would like
to propose that national life would improve, and we would
all sleep better, if we were to impose a period of non-use on
the term "send a message" when it does not mean to "send
a message" but rather, to do something which might be
interpreted to mean something I do not want to come out
and say. All clear?

About this issue
When I first opened the desk drawers in the Cresset
offices, looking for the file of accepted articles, I found in a
file marked "???" one piece from a Matthew Becker about
the history of the Missouri Synod and The Cresset. I thought
it was interesting, but it needed some changing to get it
from its original state as a graduate school paper to a
readable essay. The author, busy as pastor and grad
student, was good enough to do that labor (it involved
removing at least 80 footnotes), and we are pleased to have
it here at last, a fascinating retrospective about our roots. It
is possible that some of you who were present will say, "But
it wasn't like that at all!" Ah, but there you are, in history.
Some readers have reminded us that the occasional
sermon was a good feature of the magazine's past, worth
reviving now and again. We have so much good preaching
here that we tend to take it for--granted. So in this issue
we have both a memorial address and an Ash Wednesday
homily for edification as well as enjoyment. Some somber
pieces for the season, though hardly dark with gloom. May
they reflect the light, and may it shine in your life, wherever
it is needed most.
Peace,
GME

Nicodemus
The teacher found the One who taught the throng
as "Master" - called Him "Rabbi," learned of grown
men born again, of mysteries wind-blown,
of God as lover of a world gone wrong.
When feared Sanhedrin's sentiment was strong
to seize, indict, condemn to death a known
disturber of the peace and of the throne,
that old curmudgeon would not go along.
Yet Nicodemus lived two lives: he came
by night, not openly by day; he'd state
a point of order, not defend the Man.
He's lost in shadows of Good Friday's shame,
his flowers for the dead too little, late.
He gave such help as secret agents can.

'

Bernhard Hillila
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MISSOURI'S RESPONSES TO THE GREAT
HANGOVER
Matthew Becker

In january 1940, the editor of The Cresset took time to
offer "a few random notes" on the previous decade "for the
historians of the year 2000 A.D." Editor O.P. Kretzmann's
"Footnote to History" begins by telling the future (almost
present!) historian, "You ought to call the '30s the decade
of the Great Hangover ... As always when people have a
headache, we turned to innumerable quack remedies"
(13). Kretzmann's notes come as close as any toward
capturing the mood or the plot of the 30s. The uncertainty
of the time led to the proliferation of ideologies and
answers, not all of them quack, both inside and outside the
Christian churches. The Great Depression was especially
acute for churches whose social response prior to the
Depression had been minimal, since the Depression raised
before them questions about the nature and scope of the
Church's responsibility to the public order: What is the
Church's role in the midst of a national economic
depression? What should the Church say and do during
such a crisis?
With the advent of The Cresset, Kretzmann must have
been aware that his own church body, the Lutheran
Church-Missouri Synod (LCMS), had not remained
unaffected by the hangover of the Great Depression, but
that it was actually undergoing a major shift in its public
theological interpretation of the wider American culture.
J.G.A. Pocock's notion of "verbal rape," (i.e. the imposition
of unsolicited information into one's consciousness which
one cannot ignore in one's response to that information)
though graphic, might also apply to the LC-MS's
experience of the Depression, and later, its experience of
the reports of Nazi Germany's mistreatment of the Jews:
the response to an unavoidable experience will register the

Matthew L. Becker is assistant pastor of Bethlehem Lutheran
Church (LC-MS) in West Dundee, fllinois. A g;raduate in 1988 of
Concordia Seminary, St. Louis, he is currently a doctoral
candidate at the Divinity School, University of Chicago.
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awareness that something unprecedented has come upon
oneself and will to that extent contain something
unprecedented of its own. While the LC-MS prior to the
Great Depression had sought to remain pure in thought
and separate from wider societal ideas and influences, the
growing Americanization within the Synod, coupled with
the Depression and pre-WWII world events, caused some
LC-MS leaders to rethink how the Church relates to society.
Although the main LC-MS periodicals, publications, and
convention reports, as well as Walter A. Maier's early
"Lutheran Hour" sermons, continued to denounce
American society and culture in the '30s (something
Missouri had always done) and interpret the Depression as
a judgement from God, by the end of the decade a new
vehicle was in place which began to offer a different
response to social and political problems. Under
Kretzmann's leadership, The Cresset interpreted the
Depression not as a judgment from God but as an
opportunity for Christian service to the neighbor. Some in
the Synod began to emphasize the Christian's responsibility
to the society and world in which the Christian lived and to
respond to that society with atypical empathy and
compassion. This new vehicle, and the opinions it
expressed, would bring much change to Synodical
leadership in future decades, a development which has
often been overlooked by those who are critical of the
Synod's response during the 30s.
In order to understand better the origins of this shift
within the Missouri Synod, one needs to understand the
basic motivations behind LC-MS action in the United States
prior to 1935. When the Saxon Lutherans arrived in
America in the 1830s, they had two primary concerns
beyond their basic survival. First, they sought to maintain
"the pure doctrine of our dear Evangelical Lutheran
Church as a most precious treasure" and to preserve it
"from all adulteration" (Martin Stephan, as quoted in
Meyer, 176). Second, they sought to guard their own
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religious liberty. Both of these concerns grew out of their
earlier Prussian experiences where they had been coerced
by a political ruler who sought to unite Lutheran and
Reformed Christians under one common order of worship.
What the Saxons longed for was "a land of perfect religious
freedom ... where they might worship God according to the
convictions of their own judgement without being subject
to arbitrary restraints, vexatious requirements, etc., on the
part of the government" (Meyer, 133).
The first concern, to maintain pure doctrine, caused
the immigrant Saxon leaders, pastors, and congregations to
separate themselves from other Christians once they
arrived in the United States, so as not to allow any aspect of
their confession of the faith to become "tainted" through
"unionism," that is, through prayer, worship, or social
action with anyone not sharing completely their doctrinal
formulations. To maintain their pure doctrine and
orthodox Lutheran identity, the Saxon Lutherans also
formed their own educating and indoctrinating system (the
first Gymnasium was formed in Perry County, Missouri in
1839, when "indoctrination" was a positive word) and
encouraged orthodox Lutherans to avoid public schools
which lacked religious instruction and "good textbooks
which upheld Christian views of history, geography,
biology" (LC-MS Western District Proceedings, 1870).
When the Missouri Synod was formed in 1847, Synod
members were urged to remain separate from American
societal influences. They were to be wary of common
American economic practices such as the charging of
interest, investing in the stock market ("only if one had
sufficient means to cover losses") and the purchasing of life
insurance. To use H. Richard Niebuhr's category, the
Missouri Synod leaders often took a "Christ against culture"
stance.
The second concern, closely related to the first
concern to maintain pure doctrine, was a desire to keep
Church and government separate so as to maintain
religious liberty. The synodical argument for the separation
of church and state was defended on the basis of Matt. 22,
Romans 13:4, John 18:36, sections of the Lutheran
Confessions (AC XVI and XXVIII), and a particular
reading of the U.S. Constitution which coincided with their
interpretation of these scriptural and confessional
passages. According to nineteenth century Lutheran
orthodoxy, the Church and government operate within
separate "spheres" or "realms." One orthodox Lutheran
theologian spoke for many when he wrote that the issues of
public life "should remain untouched by the proclamation
of the Gospel, completely untouched" (Rudolf Sohm, in
Hertz, 87). The two chief LC-MS theologians, C.F.W.
Walther and Franz Pieper, had been influenced by the
Lutheran dogmatician, Christian Luthardt, who had
asserted that "the Gospel has absolutely nothing to do with
outward existence but only with eternal life" (Quoted in
Hertz, 84). Accordingly, it is the purpose of Christianity to
change people's "hearts" and not their outward social
condition. While the Synod often encouraged individual
6

congregations to carry out works of love, Synodical polity
(formulated after the Saxons' crisis with their first leader,
Martin Stephan, and his episcopal polity) and its
understanding of religious liberty actually encouraged
social quietism within the Synod, as did its reaction to
attempts to "Christianize the social order." Prior to the
1950s, the basic articles of the LC-MS's constitution did not
include social ministry in the scope of Synod's activity.
Synodical work was limited to missions and educational
institutions. Thus, although individual congregations had
worked to establish 13 family and children services
institutions, five homes for the elderly, and five hospitals by
the tum of the century, critics looking only at the synodical
level could accuse the Synod of quietism. For example, the
Christian Century could comment in 1926:
[The Missouri Synod's] social influence upon American life is
very slight, and its ministers are prevented by the many
restrictions which hedge them about from assuming positive
social leadership in the various communities where they labor.
The church is almost as rigid and unbending as Rome, and it
consciously isolates itself from the other portions of American
Protestantism (342).
Walter A. Maier, at the end of a 1931 "Lutheran
Hour" sermon, gave a typical summary of Missouri's
theology of society and politics at that time:
Our Lutheran Church in the United States entirely disavows all
secular aims and political ambitions and regards every attempt to
wield the sword of governmental power as condemned by Jesus.
Driven to the shores of America by a sword-bearing government
that prohibited the free worship of God according to the dictates
of a Christian conscience, my Church has spurned all political
entanglements and dedicated its energies to the preaching and
spreading of the Gospel of love, which knows no violence, and to
the glorifying of the Cross of Jesus Christ as the final hope of
humanity. (Vol. 1, 212)
While the intention of Maier and the LC-MS may
have been "to spurn all political entanglements" and
devote themselves only to the Gospel, it was not their actual
practice. True, the Prussian Union had galvanized the
Saxons to defend religious liberty and avoid explicit
political action, but the Missouri Lutherans lived in the
public order and had to make up their minds about
political realities. For example, Walther was bewildered by
the polity of the United States and during the Civil War
chose to defend states' rights and slavery on the basis that
"this is what Luther would have done," presumably since
Luther chose to defend his local princes over against the
Holy Roman Emperor. Other examples abound. Friedrich
Bente, a professor at Concordia Seminary, St. Louis,
appeared before the Senate Foreign Relations Committee
in 1915 to criticize the U.S. government's "favoritism" of
the Allies-to the ire of Henry Cabot Lodge, who
commented in a letter to Theodore Roosevelt, "[Bente's]
The Cresset

accent was so strong you could stumble over it ... [as he]
lectured us on Americanism, patriotism ... [and] the
opinions of George Washington" (cited in Nelson, 396).
Maier himself could use exactly the same words to describe
Jefferson's "ideals of religious liberty" (Jeffersonian Ideals of
Religious Liberty, 1930, 19-22) as he would to describe Jesus'
political views in one of his early "Lutheran Hour" sermons
(1931). Bothjefferson andjesuswould
disavow the outspoken pacifistic tendencies of certain groups, the
lion-fisted control which some churches wield in the petty circles
of ward and city politics, the customary procedure of church
bodies passing political resolutions or endorsing political
candidates... and the whole unholy relation by which the spiritual
power of the church is prostituted, its appeal to the soul
materialized, and its inner effectiveness hopelessly paralyzed (Vol.
1, 211).
Theodore Graebner, another professor of Concordia
Seminary, spoke before the House Committee on OnAmerican Activities in 1938 to argue that communist
inroads had occurred in the Federal Council of Churches
(a speech which led the Christian Century to remind
Graebner of the Eighth Commandment!) Lutheran Witness
editorials throughout the 30s praised federal, state and
local efforts at controlling crime, since "the chief task of
government is to wield the sword" and maintain law and
order. Graebner, co-editor of the Witness in the 30s,
applauded the governor of New York who "did not
interfere with the execution of three convicted murderers"
(yet Graebner complained that "only 130 of a possible
9,000 convicted murderers were executed"). The other
editor of the Lutheran Witness, Martin Sommer, praised the
work of J. Edgar Hoover, the FBI, and President Hoover
("for his tough stance on crime"), favored capital
punishment, and condemned "that foolish and rebellious
doctrine of passivism." Perhaps the most blatant political
"entanglement" occurred when Concordia Publishing
House published William Dallmann's book, How Peter
Became Pope (St. Louis, 1931), a book which had little to say
about the historical development of the papacy, but was
actually a manifesto decrying what Dallmann perceived to
be Roman Catholic designs on the government-and all
this at the height of Roman Catholic AI Smith's
presidential campaign. And, of course, the LC-MS could
become very politically minded and even "entangled" in
governmental actions which related even indirectly to
parochial education, as one may see in many Lutheran
Witness editorials during the 1920s and 30s. (The LC-MS
lobbied heavily with regard to parochial education in 1889,
1920, and 1924).
Obviously, these early Synod leaders recognized that
they and their church lived in the public order and that
they often felt compelled to offer criticism on public issues
affecting them. But their motivations were primarily selfpreserving-i.e., "How does this issue or problem affect
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us?" This defensive mentality is evident in many issues of
the early Lutheran Witness, the English speaking
supplement to the venerable Der Lutheraner, Walther's chief
indoctrinating forum. Though the Synod voted in 1905 to
remain "always German," after WWI irresistible forces led
toward greater "Americanization" within the Synod, greater
acceptance of the English language, general American
culture, values, attitudes, and ideas, and with all of this,
more reaction about which Pocock speaks. Though the
Synod sought separation from the society in which it
existed, separation from its values and ideas, and especially
separation from other "heterodox" Christian
denominations, cultural forces affecting the Synod kept
"violating" Missourian purity. With the passage of
immigration laws in 1921 and 1924, LC-MS congregations
began to focus more upon gaining American members,
and with them came American values and ideas. By 1929
only three percent of the Synod's parochial schools were
wholly German; 67 percent were all English. By the end of
the Depression era, while the Synod had grown by over
350,000 "Americanized" members, the Synodical parochial
school enrollment had declined from 81,000 in 1929 to just
66,000 at the start of WWII. In view of this growing
"Americanization," the purpose of the Witness, in the words
of one of its first editors, was to chronicle "the war of a
sound Lutheranism against the enemies that sought to
encompass the ruin of our Western Zion" (Theodore
Graebner, 1922, 129. In 1934 subscriptions were 31,000; by
1940, over 100,000). Such a chronicle could only lead the
Synodical editors and leaders to respond to the Great
Depression in predictable ways.
During the economic crisis of the 30s the primary
concern of the Synod's editors was the LC-MS's own
institutional soundness, theological and economic. Barely a
month before the stock market crash one of the Witness
editors offered this advice:
We have that which is the power of God unto salvation to
everyone that believeth. That must be our first concern, and then,
as we help the poor, let us be careful to do it in such a way that
real need may be relieved and the fraudulent parasites, who
would live a lazy and even vicious life, be turned over to the
police. (1929, 31 0)
For the two previous months, the same editor had
been singing the praises of the current President, Hoover,
especially for his toughness on crime "in our rich and
prosperous but wicked country." One would expect this.
What one doesn't expect is the complete silence in the
pages of the Lutheran Witness about "Black Monday" and
the ensuing financial chaos. November 1929 came and
went in Synodical literature just like previous Novembers.
Perhaps the reason the Witness first neglected and then
downplayed the scope of the Depression could be that its
focus was inward, upon Synodical missions and institutions
and upon the Synodical debt (then at about $627,000)
7

which was hurting the maintenance of those missions and
institutions. Still, one would think there would have been
some mention of an event which might affect the
pocketbooks of the church's members. Why this omission?
According to the Witness editors, the financial problems of
the Synod did not relate to the national depression, nor
vice versa, nor even primarily to those who managed the
Synod's budget. According to the Witness, the reason for
the Synod's debt rested with the members of the Synod
who were displaying "a shortage of sanctification" and were
"disregarding the Synod's recommendations" for increased
giving and less giving "to the wrong charities." The Synod
was concerned with financial matters, but they were not the
financial problems of the nation, nor of the Synod's
members in the midst of the depression. Every issue of the
Lutheran Witness for the next 12 years ( 1929-1941)
contained at least one editorial and a page or more
devoted to the Synodical debt and the need for increased
giving to the Synod. These concerns were also the main
items of business at each of the Synod's three national
conventions during the 30s. When one editor finally began
to comment upon economic conditions outside the church
(Nov. 1930), he did so as a pretext for discussing the need
to support missions and giving to the church. The boldprinted cover of the Oct 13, 1931 Lutheran Witness is the
most straight-forward example of such an interpretation of
the Depression. "TO THE CHRISTIANS OF THE
MISSOURI SYNOD THE DEPRESSION IS A TEST. We are
being weighed in God's balances ... We can find many
excuses for doing less for the kingdom of God in the
present valley of Depression. But what we need is to find
ways and means of doing more." The editors could make
such a bold request since "the Depression is not as bad for
Lutherans" (1934, 192). In response to one subscriber's
letter, which asked that the Synod "try to further the cause
of our Church by extending a helping hand at this time,"
the editors briefly wrote, "We should not celebrate
Thanksgiving Day this year (1930) under the impression
that our country is crushed under adversities ... The
Depression is not as bad as others make it to be" (1930,
379).
Even the President of the Synod, Dr. F. Pfotenhauer,
thought so. However, he qualified Sommer's earlier
editorial observation by writing on the front page of the
next Witness (the actual Thanksgiving 1930 issue):
We boast of being the wealthiest and shrewdest nation on earth. It
is rather humiliating for us to be reduced to an economic status
recalling the conditions in European lands impoverished by the
World War ... Who can fail to hear God's voice calling us to
repentance? ... We children of God are not to assume an attitude
of easy indifference over against our country's distress.
Pfotenhauer continued by stressing the need for
compassion, "not just to fellow-communicants or to
intimate friends. No, Christian charity is as big as the world
and embraces all for whom the Savior died."
8

Unfortunately, such pastoral tones as found in that lo n e
member's letter to the editor and Pfotenhauer ' s
presidential address were not to appear in Synodical
literature until several years later.
While the Witness editors throughout the 30s used the
Depression as a way of encouraging giving to the Syno d,
they also began to assert that the Depression was God 's
punishment for American business greed. Likewise, in the
opinion of the person who would become "Mr. Missouri
Synod" to the wider American and world community of the
30s and 40s the causes of the Depression were more than
just the unfaithfulness of the Church. Walter A. Maier, in
his first "Lutheran Hour" sermon series, often gave a
theological interpretation of the economic woes facing h is
listening public:
The greedy love of money is the root of our business and
economic evils ... The really basic human factor in the depression
and retardation of industrial happiness is the avaricious reaching
after gold. (Vol. 1, 1931 , 267)
At the beginning of his second se ries of "Lutheran
Hour" sermons ( 1935) , Maier proclaim e d that th e
Depression was the result of everything from "selfishn ess,
godlessness, and pride" to "sin and indecency in th e
home." But in this second series Maier also began to stress
the compassion of God upon those who h ad been affected
by the Depression. Throughout the se cond h a lf of th e
decade, Maier continued to place more and more stress
upon God's mercy and compassion for the oppress e d.
Now would be "the time for America to hear the Word of
the Lord, " to hear the word of grace which is able to build
you up'" (1935, 34). Throughout his sermons Mai er
repeatedly stressed this theme of national repentance and
faith in the mercy of Christ. To the qu estion, "What can th e
Church offer in the Present Crisis?" Maier respond ed fi rst
with a stinging diagnosis (here h e didn ' t differ much fr om
Sommer and Graebner), but also a cure:
What can the Church offer? ... The acquaintance with God in
Christ, the virgin-born babe, unparalleled Preacher, merciful
benefactor, fearless Prophet, divine Physician, scorned Sufferer,
the bleeding Redeemer of Calvary and finally the resurrected
Victor of the open grave. (1936, 32-33)
Maier found "no abiding security in brains, p ower
and money," but "permanent security in the knowle dge of
God in Christ" (143). In his Thanksgiving Day sermon of
1936 Maier sang a different lament than Sommer's: Why
the glaring contrasts between unparalleled n a tur a l
resources and huge unemployment, tons of whea t and
corn and yet so much hunger? At the dawn of 1937 Maier
could preach:
I bring to you who worry about your daily bread, your work, your
health ... not an economic program, not a partisan appeal, but
this promise of triumphant truth ... Jesus was not a businessman,
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not an organizer, not a student of political economy ... but he
gave to modern business the only code of ethics which can ever
successfully begin to cope with the problem of capital and labor
and correctly emphasize the mutual responsibilities that exist
between employer and employee. (Vol. IV, 90-94)
Maier's lack of harshness toward those suffering
within American society is a new twist in Missourian history
and a distinct difference from the tone and message of
another famous radio preacher of the 30s, Father
Coughlin. Maier became a transition figure for the official
Missourian response to the Great Depression. When he
preached what Lutherans call "the Law," he sounded very
much like Sommer and Graebner. However, his sermons
also display much more social concern than any other
previous voices in the Missouri choir of leaders. Although
he did not argue for a changed social order, and often took
time in his sermons to say that he "refrains from
maintaining a political agenda," he nonetheless offered
social criticism. On Good Friday, 1935, for example, Maier
appealed to his listeners to have "the Spirit of Christ's
compassion" within them. He decried mob lynching, racial
propaganda and hatred and prejudice. By Thanksgiving,
1938, Maier's message included prayers of thanks for
President Roosevelt and for "the dispersion of dark clouds
that hovered over the nation ... for unmistakable
improvement in business and industry ... " for the Social
Security and other humanitarian programs. (In this point
Maier differed greatly from Graebner, who was very critical
of Roosevelt's social programs.)
I want you especially for whom the past months have brought one
heart-blow after another to realize that the love of God is directed
primarily toward the poor, the oppressed, the sick, the troubled,
the forsaken, the outcast, the helpless... (Vol. V, 70).
There is some evidence that individual congregations
and associations of congregations within the Synod knew
this all along. The Association of Lutheran Charities had
been formed by the Synodical Conference in 1901.
Comprised of a small number of individual pastors and
laypeople in the Synod, the Association began to offer in its
bimonthly newsletter, the Review, new answers to the
question of what the Church should do in the midst of the
Depression. Virtus Gloe, who was the first and only
contributor to the Witness to argue for the Church's "clear
duty to the poor and needy," summarized the Association's
concern in the Review, "We are not only an ambulance
corps picking up the casualties; we should also work to
prevent the accidents from happening in the first place"
( 1935, 21). Most of the other Association members agreed:
Christianity is an other-worldly religion, but there is no whisper in
divine revelation that its otherworldliness should be used as a
retreat from this world ... (l938, p. 9)

organization, and later as president of Valparaiso
University (1940-1965), 0. P. Kretzmann was deeply
concerned to relate the Christian faith to the world in
which Christians lived. "Heaven is to be brought to the real
tragedies of the contemporary world, the mighty, the
dictators, the beasts of prey in our economic jungle, the
hollow pillars of visible Christendom ... " In his inaugural
editorial Kretzmann complained:
One of the m~or tragedies of the Church during the first third of
the Twentieth Century has been the insidious departmentalizing
of the individual Christian life and personality. In our necessary
concern over translating the divine standard 'not of the world'
into life and Jiving, we have too often forgotten the inevitable
prelude 'in the world.' ... Most journals published within the
Church have as their primary objective the orientation of the
Christian in relation to his God and his church. The Cresset will
devote itself to the orientation of the Christian life in relation to
the world of human thought and aspiration. (1937, 13)
Although less radical than the Review, and as a
periodical written for the Walther League, The Cresset more
than any other Synodical periodical of the time sought to
be in the world it considered. (The Cresset became VU's
academic journal in 1940.) Although most of the articles
and editorials in The Cresset had to do with intellectual and
cultural concerns, some also offered social and political
commentary on the conditions of the Depression. While
critical of the social gospel mentality, Cresset editorials
nonetheless offered words critical of "unconcerned
Christianity." These editorials utilized a distinctive
Lutheran approach to society which avoided quietism on
the one hand and a re-conceptualizing of the Gospel into
social gospel terms on the other. According to Kretzmann,
the gospel of Christ's atonement on the cross frees the
sinner for loving service in the world. The freedom of the
Christian, given by the gospel alone, is not an opportunity
to avoid civic and social responsibility but an occasion for
concrete love, love which uses all the Creator's gifts for the
well-being of the neighbor. Unlike Graebner, whose
political editorials were concerned only with the growing
centralization within the Roosevelt government and its
possible effect upon religious and parochial liberty,
Kretzmann often served as a thorn in the flesh for
complacent Christians who might seek to shirk their civic
responsibilities and flee the public order. To borrow again
Niebuhr's category, one senses in Kretzmann a different
kind of "Christ against Culture" theology, a theology which
willingly criticizes ecclesiastical complacency and selfcenteredness and public manifestations of "curving in on
oneself," Luther's definition of original sin. The Pilgrim,
Kretzmann's regular column, often contained laments that
people "had become calloused to the presence of millions
of unemployed in our land" or to "the working
unemployed, the small business man, grocer or shoe
repairman" (1938, 7):

As head of the Walther League, the Synod's youth
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The church, so often accused of being a willing tool in the hands
of the mighty for the purposes of holding the underprivileged
enthralled, takes its stand with the lonely and poor and with a
philosophy which exalts man over money . ( 1938, 22)
Despite Kretzmann's compassionate attitude "to bring
God's word to bear upon all of life," especially upon the
problems facing the disadvantaged, struggling and laboring
side of American society, The Cresset as a whole was not
consistent in its social and moral responses, nor did it
usually seek to offer solutions to concrete problems. One
expects this, since the editors' understanding of Christian
freedom allowed for different and sometimes conflicting
responses to public issues. Because Kretzmann and
Graebner sought to make important distinctions between
God's Law and his Gospel, and thereby make important
distinctions between the two ways of the one God in the
world, responses in The Cresset to social issues tended to be
more critical than constructive.
Although he did not display a "siege" mentality to the
same degree as he had done in the Witness just a few years
before, Graebner continued to write Cresset editorials which
were critical of Roosevelt and the New Deal. Graebner
feared the growing centralization of power in the
Presidency and was critical of Roosevelt's budget
expenditures and rearmament program (In Graebner's
opinion, F.D.R.'s only positive action was to repeal
Prohibition!)
Similarly, when Kretzmann turned his attention to
social and political concerns beyond the United States,
particularly to the terror of Naziism, many Cresset readers
found fault with his criticism of Hitler and the Nazis for
their mistreatment of European Jews. Many of these letters
to the editor blamed the Jews "for their control of
business," a prejudice Sommer himself had assumed in a
1931 editorial: "The fact is most European people,
especially the Germans, have suffered from the grasping
activities of the Jews" (1931, 186). Typical of these antiSemitic responses is the following from a letter written to
Kretzmann after he had condemned the burning of
synagogues in Germany as "against God, and against
Christ" (1939, 17):
Certainly enough horror reports have come from Europe to make
us feel for the plight of the Jew. I can agree with you that "to hate
the Jew is both unChristian and unreasonable." But what about
the things the Jew is doing here in America? Is he playing on our
Christian heart-strings, appealing to our emotion of pity, and at
the same time laughing behind our backs? I wonder... The Jew
apparently is himself responsible for the growth of anti-Semitism
in America. And to my mind the Jews ought to be put on the
defensive and ought to be made to fight this evil in their own
midst (1939,.67).
While several of the letters to The Cresset editor were of this
kind, not all were so troubling. One Chicago woman
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echoed Kretzmann's concerns when she wrote in May of
1938,
I wonder if the Church has ever taken seriously her responsibility
over against her Jewish neighbor? Is the Church ready to accept
this opportunity and seek to interpret Christ and Christianity in
terms of empathy and kindness to these estranged and misused
brethren of our l.ord? I wonder. (69)
For Kretzmann, the very purpose of The Cresset was to
re-examine the relation of Christian faith to all life, and
hence to all creation, and to do so in a manner consistent
with Christian love and service to all neighbors. No longer
would he allow his church to use "purity of doctrine and
practice" as a way of ignoring or avoiding the bigotry of
others which would lead some to strive toward a "purity" of
a different, sinister kind. Although Kretzmann could not
have known in 1939 the horror to which such hatred would
lead, his public sensitivity to the plight of the Jews clearly
demonstrates his difference from earlier Synodical editors,
particularly Sommer. No longer could the Christian
divorce herself or himself from the Creator's world.
"Heaven is to be brought to the real tragedies of the
contemporary world ... "
Recent events in Germany are cancerous ... We must protest
because we cannot remain unaffected ... Events like that
[Kristallnacht] bring on a neurosis of hate ... God knows that our
social order is sick enough with hate-between capital and
labor-between rich and poor-without indulging in another
form of it which will be utterly devastating to the traditions of
religious freedom and tolerance reborn, strangely enough, in
Wittenberg, Germany, on October 31, 1517 ... Teach men to hate,
and whom will they hate next?" Qan. 1939, 17).
The decade of the Great Depression is a significant
period in Missouri Synod history because in this period the
Synod began to change its interpretation of the wider
American culture. A "spherical" form of the doctrine of
the two-fold rule of God began to be replaced within
synodical literature by a more dialectical form of that
doctrine. Prior to 1935 the Missouri Synod acted in ways
which irritated the mainstream protestant churches, local
communities and even the U.S. government. The synod,
however, exhibited an almost self-righteous attitude about
the ways in which it acted. It could do no wrong; it alone
was preserving "the true treasure of the church." The
synod's concern for purity of doctrine and practice, its
concern for the separation of church and state, and its
desire to achieve both of these concerns through a system
of institutional indoctrination, would lead the Synod
initially to ignore the problems of the depression and then
respond with criticism toward synod members' lack of
Christian stewardship. By the end of the decade, though,
Kretzmann was offering a different response and a
different theology of politics. Partly through the influence
of Walter A. Maier, who also led Missouri into wider public
The Cresset

awareness, but especially through The Cresset, other leaders
began to emphasize that the Christian faith relates to all of
life and leads to love and service to all people. These
leaders began to interpret the D e pression as an
opportunity for Christian service to the neighbor. The
terror in Germany became a concrete occasion for
Kretzmann to demonstrate clearly the nature of authentic
Christian love to all of God's creation. While it is true that
the majority of the Synod's members were not influenced
by The Cressetk opinions, nonetheless The Cresset represents
the creation of a catalyst which would bring much change
to Synodical leadership in future decades (circulation of
15,000 in 1943) . By the end of the 30s the Missouri Synod
was poised to take an even wider step into the world in
which it lived, moved, and had its being. Aggiornamento for
Missouri was finally on the horizon.O
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PETITIONARY PRAYER AND THE PROBLEM
OF EVIL
Robert Holyer
Of the different sorts of prayer, I don't know which is
the most important. However, philosophically, petitionary
prayer is unquestionably the most troublesome. Some of
our problems, to be sure, derive from that "old whore"
reason, but others do not. Indeed, some of the spiritually
more disturbing derive from the Gospel itself, from our
Lord's simple invitation to us: "Ask and it shall be given
you." (Luke 11: 9) Left to our own devices we could easily
find good reason not to make such a promise. "Ask and it
shall be considered" seems somehow more suitable. But we
are not left to our own devices, and therein lies our
problem. In the face of such simple assurances, why do
many-in fact sometimes our most urgent-prayers,
apparently go unheeded? Why, indeed, are the assurances
given at all?
As we listen more carefully to our Lord's teaching,
our difficulty only increases. For the promise is not mere
hyperbole, nor is it peripheral to his teachings.
The assurance that we will receive is repeated several
times throughout the gospels. What is more, it is implied in
some of the more puzzling stories Jesus tells. Recall the one
about the man who offers hospitality to a friend who arrives
unexpectedly and late at night. (Luke 11 :5-8) Since he is
low on food for his guest, he goes next door at midnight to
borrow some from a friend. The friend's response is to the
effect that the obligations of friendship are not binding
after bedtime. So go home and leave me alone, he says,
you'll get nothing from me at this hour. And Jesus'
comment? No, friendship won't get the neighbor out of
bed, but banging on the door incessantly will. The other
story is about a judge who feared neither God nor man.
(Luke 18:1-5) A widow came to him to plead her case
against her enemy. At first the judge refused to hear her,
and put her off again and again. But at last he relented, not
because of his concern for truth and justice, but simply to
get the woman off his back. The point of both stories is
not, as it may seem, that we need to pester God; the point

Robert Holyer is chair of the department and teaches theology at
Arkansas College, Batesville, Arkansas. This essay is adapted
from the 1991 Charles R. Oliver Memorial Lecture given at
Arkansas College. This is his first appearance in The Cresset.
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is rather, how wise it is to ask. Why? Presumably, because in
asking we shall receive.
As we look at the other important things Jesus had to
say about prayer, they too bring us back to this simple
assurance.
Natural to all of us is the tendency to turn prayer
into a magical incantation-to "heap up empty phrases as
the Gentiles do" (Matthew 6:7). Our prayers will "work"
only if they are offered in the right way-only if we utter
them at holy times, in holy places, using holy words. Why?
It's difficult to get a clear answer; that's the appeal of
magic. Any explanation seems to cast dark and sinister
shadows across the divine nature. In opposition to all of
this, Jesus counsels simplicity. Pray to God in secret, and
straight talk is the preferred idiom. To make sure the point
is clear, he offers us a sample prayer that is a model of
brevity.
The reason that simplicity is in order is God himself.
He knows what we need before we ask, so we needn't
lecture him. Indeed, he knows us and our needs infinitely
better than we do. But more importantly, he is anxious to
give us the very best. He is not an unjust judge whose good
favor must be bought; he is not even a just judge whose
good favor must be won by a compelling argument. God is
gracious-"always more ready to hear than we to pray and
always ready to give more than we either desire or deserve."
(Collect for 12th Pentecost) "Ask and it will be given you"
is exactly what we would expect from this sort of God.
Anything less than unqualified generosity would seem to
make less of him.
But there is more. On the face of it, petitionary
prayer seems to be a means of getting God to do things for
us-to help us out. To be sure, it is this, but it is more. For
presumably God could meet our needs without prayer.
"Look at the birds of the air: they neither sow nor reap nor
gather into barns, and yet your heavenly Father feeds
them." (Matthew 6:26) To which we might add, and
neither do they pray. Presumably, God supplies all their
needs without prayer and presumably he could supply all
our needs the same way-all our needs, I should add, but
one: our need for a relationship with him. The purpose of
petitionary prayer, it seems, is to satisfy our needs in a way
The Cresset

that also satisfies our deepest need. As we know, God does
not need to hear our requests to deal with us graciously.
The need is rather ours. We need to ask, because in asking
we come into a right relationship with him. God is our
creator and redeemer, the source of all life and goodness,
and we are empty vessels. The purpose of petitionary
prayer is to remind us of who we are and to put us in our
place-hands and hearts open, asking to receive.
So the promise that we shall receive is not only what
we would expect from a gracious God, but one we would
expect from a gracious God who wants us to live in a right
relationship with him. So, in spite of its other problems,
our Lord's promise makes a certain sense. It is hard to
imagine that anything less, anything more "reasonable,"
would say what needs to be said. The promise is of a piece
with the gospel itself. And it is only when we see this that
the problem emerges clearly: why in asking do we not
receive?
The faithful have often been tempted to evade this
problem with two easy solutions, both of which are finally
unsatisfying.
The less destructive of the two simply buries the
problem in a muddle. There are no unanswered prayers,
the argument runs; some prayers are answered yes, others
are answered no. If you get what you ask for, even if it takes
a long time, the answer is yes; and if you don't, well, the
answer must be no. No is just as much an answer as yes. All
prayers, then, are answered.
The confusion here is that prayers are assumed to be
questions-which they are not. When we pray, we do not ask
God a question, we make of him a request. As an answer to
a question, no is as good as yes, but not as an answer to a
request. Christ did not bid us, "Ask and you shall receive an
answer" but "Ask and you shall receive." What you will
receive, he implies, is something more than an answer,
indeed something like what you asked for. If this is a little
too subtle, consider this more obvious reduction. If no is an
acceptable answer to prayer, then an utterly malicious god
could and would answer all of our prayers.
The second solution is to qualifY God's promise. Yes,
it is argued, prayers will be answered if you're the right sort
of person and pray in the right frame of mind. And
Scripture can be quoted: "And whatever you ask in prayer,
you will receive, if you have faith." (Matt. 21 :22) Or how
about, "The prayer of a righteous man has great power."?
(James 5:16) This is of course tempting. Realizing that a
believer's faith or righteousness is never perfect, we have a
ready explanation for any and every unanswered prayer.
More destructively, we may hold up examples of those who
did pray in faith and had their prayers answered, always
with the implication that the efficacy of our prayers
ultimately depends on us. Or if we add to it a Lutheran
sense of sin, we end up with more than we bargained for;
for our question then is not why some prayers are not
answered, but why some are.
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There is obviously much that is wrong with this view.
But the simplest and most eloquent argument against it is
Jesus himself. In Gethsemane, the night of his betrayal, he
prayed in great anguish, "very sorrowful, even unto death":
"Abba, Father, all things are possible to thee; remove this
cup from me; yet not what I will, but what Thou wilt."
(Mark 14:36) Here is the one whose faith cannot be
impugned, the one who is above all righteous, the one
whose prayers proved efficacious on so many other
occasions. And as the events we know so well cry out, here
is one who asked but did not receive. Indeed, what he
prayed to avoid overtook him very quickly: he was arrested,
tried, beaten and mocked, and finally crucified. And as he
died hanging on the cross, his last words were (according
to Mark's gospel): "My God, My God, why hast thou
forsaken me?" (15:34) And why did he die with this sense
of forsakeness? We can only conjecture. I have always been
tempted by the thought that part of it may have been the
forsakeness of unanswered prayer. At the very least, if we
are tempted to dismiss the problem of unanswered prayer,
it is well to recall, especially during Holy Week, that at the
heart of the events we remember and celebrate lies God
the Son's unanswered prayer.
Suffice it to say, unanswered prayer is a problem.
What we may not know is how massive a problem it really is.
Over the past century one obstacle to belief in God
has stood head and shoulders above the rest, the problem
of evil. If you do not know it by name, I am sure you know
it by reputation. In its simplest form it is this. If God is
good, he would want to eliminate all pain and suffering
from his creation; if he is omnipotent, he has the power to
do just that. Yet, as we all know, he has not. Therefore, God
is not good or he is not omnipotent-or, more likely, there
simply is no god. Though the argument has been much
discussed by professional philosophers, it has at sometime
or other come home to most believers. When we see a
friend or loved one suffer and die, when we see or hear of
innocent suffering, when we see or hear of human
atrocities, the argument is usually close at hand.
And now we have the problem of evil in a new form.
If God is good and omnipotent, if he invites us to bring our
needs to him in prayer, if he promises that in asking we
shall receive, why do our prayers go unanswered?
But not all forms of the problem of evil are created
equal. The one we have here is in many ways the most
acute. The relevant variable is what is implied about God.
If God is no more than just, we have several options
in explaining evil. Much pain and suffering is deserved: it's
our own fault. And a just God certainly would not be
expected to eliminate all of it. In fact, if his standards of
justice are exacting and if we all fall short of them, we
would expect that no one's life would be free of pain and
suffering.
But suppose we think better of God. Suppose we say
that he is merciful and will forgive us our wrong-doing.
Suppose that we say that he is loving, that he not only will
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forgive us but wants to-that he wants only the very best for
us. Here our options are more limited. True, we may
deserve to suffer, but God has promised us better than we
deserve. Why then does he allow any of us to suffer-guilty
or innocent?
But worse still, suppose God invites us to bring our
requests to him, promising that we shall receive. How then
are we to explain the pain and suffering we have asked him
to deliver us from? We have given away our best
explanations and are confronted with the problem of evil
in its most difficult form: why doesn't God honor his
promise to give as we ask?
Here much helpful philosophical light could be shed
on the subject. But during this season at least,perhaps it is
better to turn to a brighter light. Consider Christ. Why did
he suffer?
We all know the answer to that. He suffered for our
sins, that we may be forgiven and made heirs of eternal life.
The author of the epistle to the Hebrews, however, suggests
another answer. Christ, the pioneer of our salvation, was
made "perfect through suffering." (2:10) The suggestion
here and elsewhere in the New Testament is that, in the
case of Jesus, as in the case of all of those who are being
made like him, suffering facilitates perfection. For us in
particular, it is one of the means whereby we are remade
from selfish, self-centered creatures into those who love
God and their neighbors.
Some of our theological problems with suffering
come from the assumption that a good and loving God
desires nothing more for us than a pleasant life. But, as we
know, God's plans for us are more ambitious. And it is
difficult to imagine how these plans could be realized
without pain and suffering. How could we know the depth
of God's love and forgiveness unless he had enemies to
reconcile and sins to forgive? How could we know of our
own sinfulness, that something is fundamentally wrong,
without the urgent testimony of pain and suffering? How
could we become compassionate and forgiving unless there
are those in need of our love? How could we become freely
obedient without temptation-without the seduction of
painful goods and pleasurable evils? How could we develop
trust in God if his goodness is always obvious and
unmistakable? So while we would be foolish to take up Ivan
Karamazov's challenge to design a world, from what little
we know about such things, the chances of our being
remade in a world without suffering do not seem very
good.
But to say that we can see in a general way how
suffering is necessary for our salvation is not to say that we
can see the point and purpose of it in individual cases. In
our daily lives suffering always remains more or less a
mystery. In fact, if what I have suggested is correct, it must
be so; for suffering transforms us in part precisely because
we cannot understand its whys and wherefores. The life of
faith, then, is lived in the grip of an unresolved tension. On
the one hand, we see around us or experience in ourselves
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pain and suffering that seem pointless, cruel and
destructive. On the other hand, we know that in and
through suffering God works good. Our natural tendency
is to resolve the tension one way or the other: to disbelieve
in God's goodness or to pretend that we understand fully
how this world of tragedy, cruelty, pain and wickedness
makes sense. But our calling is to hold fast to the tension,
allowing God's will to be wrought in us and looking to the
day when all will be made new-and clear.
In the light of this we can take another look at
unanswered prayer. Will God grant all our requests? In one
sense the answer is a simple no. And it's not difficult to
understand why. If he were to grant all our requests, he
would not be a God of love, for many of the things we ask
for are not good for us. Sinful creatures that we are, we
have a firm grasp of our wants, but so often little
knowledge of our true needs. Even when we try our best,
we are confused and uncertain. So what we receive at the
hands of a loving God will often appear to be other than
what we need-often as though it were not truly good.
Indeed, part of our salvation consists in discerning the
good that is being wrought in and through what is. And
then there is the lesson that Jesus learned: not all things
are possible with God. Many of our prayers may be
frustrated by sinful wills. We ask, God gives, yet his gifts are
refused, and our request seems to have been ignored. How
surprising it may be to discover how much of what we have
asked for we have also refused. What is more, many of our
prayers cannot be answered because they are contradictory-contradictory of prayers offered by other believers or, in a
less obvious way, contradictory of our other prayers.
Indeed, it may be a startling revelation to us to discover
how deeply at odds with one another our prayers really are.
So, it is for good reason that God will not-indeed, cannotgrant all our requests.
Yet, our Lord's promise can be trusted, and in a more
basic sense our prayers will be granted. In most of them, as
confused, as unenlightened, as selfish as they are, there is a
hint of goodness, a core of good and right aspiration that is
often misdirected and only dimly understood by us. It is
this that will not go unanswered. If we could but see with
the eyes of God, we would know that the good in all our
prayers has been answered and that we have always
received more and never less than we have asked for.
But of course we do not have the eyes of God, and so
we have here again a tension-a no and a yes. And again our
natural human tendency is to resolve the tension: to pray
without expecting to receive (or not to pray at all) or to
convince ourselves that somehow we will fare better than
our Lord. And here again our calling is to hold fast to the
tension, to walk by faith and in hope. For in so doing we
will glimpse more of the goodness God is working in and
through our prayers. And here, in via, not in philosophical
speculation alone, we will find the most satisfYing answers
to our questions. Q
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Rookery
I wake to them,
flocking in the bare tree
like men of Islam gathered in a courtyard
in their dusty black,
each with baggy feather-trousers,
each his own harsh-throated muezzin.
In England we passed great rookeries
when we rode on Sundays.
The Rectory had a rookery.
Hooded rooks, clever and bead-eyed,
hopped in front of the horses.
Then winter landscapes
were black outlined trees and fences,
snow-hushed fields,
the horses' steamy breath,
and swirling rooks on milk sky.
We said: A crow in a crowd
is a rook; a rook on its own
is a crow.
These days they're all crows, but together.
I wake to thema raucous congregation of elders-something so masculine
in their gloss and volume.
Only the very ancient
rooks on their own
hint at metamorphosis:
Crow, crow, crone.

Nicola Pitchford
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From the Chapel

OUR FATHER WHO ART. IN SECRET
A HOMILY FOR ASH WEDNESDAY

Frederick A. Niedner, Jr.

"Beware of practicing your piety before others in
order to be seen by them; for then you have no reward
from your Father in heaven. Whenever you pray, do not be
like the hypocrites; for they love to stand and pray in the
synagogues and at the street corners, so that they may be
seen by others. Truly I tell you, they have received their
reward. But whenever you pray, go into your room and
shut the door and pray to your Father who is in secret; and
your Father who sees in secret will reward you. When you
fast, put oil on your head and wash your face, so that your
fasting may be seen not by others but by your Father who is
in secret; and your Father who sees in secret will reward
you."
Matthew 6:1-6, 16-21 (NRSV)

Once more we have come through the season of our
Lord's epiphany, and now down from the mount of his
transfiguration, into another season of ashes. We surround
ourselves with the familiar symbols of this season, its songs,
prayers, and colors; its fasting, burlap, and of course, the
ashes.

"Yet even now, says the LORD, return to me with all
your heart, with fasting, with weeping, and with mourning;
rend your hearts and not your clothing. Return to the
LORD, your God, for he is gracious and merciful, slow to
anger, and abounding in steadfast love, and relents from
punishing. "
Joel2:12-19

The ashes of this day remind us pointedly of another
"return" which each of us must make. "Dust thou art, and
unto dust you shall return," are the words which
accompany the ashes crossed onto our foreheads.

Fred Niedner teaches in the Department of Theowg;y at VU, and
preaches in many places during the year. This homily was
originally given at Trinity Lutheran Church in Lockport, New
York. He reg;ularfy offers sessions on preaching the Lectionary at
the annual Institute of Liturgical Studies at VU, to be held this
year April28-30.
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The message of the season is "Repent!" We repent
not with a tearing of garments, but rending our hearts
instead, following the ancient plea of the prophet Joel.
Repentance is a term from the old book, the Hebrew
&riptures. The call means most literally, "Return!" It is
the call of a parent, or a lover. "Please don't ever leave
home and never come back. Do not give up on me and go
away!"

Last year on Ash Wednesday I received my ashes at
the early morning service in Valparaiso University's chapel.
A bit later I taught my first class of the day with ashes on my
face and ashes on many faces of my young, healthy,
handsome students. Then I drove to O'Hare airport for a
flight to Buffalo, New York. I wiped the ashes from my
forehead, not wanting, I suppose, the attention I thought
they might draw from all those anonymous people in the
airport and on the plane. Somewhat to my surprize, a
number of people going about their business at the airport
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did so with streaks of ashes on their brows. On the plane as
well some passengers wore ashen crosses on their skin.
One of them was a young man, perhaps in his mid-20's,
who sat across the aisle from me. When we arrived in
Buffalo and got off the plane, there to meet him were two
young men and an older woman.

the secret that each of us who works and moves about in
this world wearing our various public uniforms is really just
one more soul filled with tenderness, loneliness, hatred,
jealousy, lust, laziness, and fear. Such is the prayer of the
closet. It needs to be prayed, and not on the streetcomer
or in the chancel.

The two men strongly resembled him in appearance,
one a bit younger, one a bit older. The woman looked so
much like all three she had to be their mother. As soon as
the young man reached his brothers and his mother, the
four of them joined in a single embrace and began to weep
together. For many minutes they stood like that in the
middle of the busy airport, sobbing quietly and holding
each other, as though no one else were present. I could
not help but think that the one person who was not in that
embrace-the young man's father-was the reason why he
had come home to weep in Buffalo. He had returned
home with a cross of ashes on his forehead so that he could
return his father's ashes to God.

When Jesus knew that a friend had betrayed him and
his heart was filled with anxiousness over what would
follow, he prayed the prayer he had taught his disciples to
pray to the Father who sees and hears in secret. His prayed
his "Abba-prayer," which is a prayer of return. It returns
one to the moment of baptism, and it reminds us that no
matter what, the truest thing about each one of us is that
we are the sons and daughters of God, the delight of God's
soul. No matter the content or truth of all the other
secrets, God's secret is that God has dreamed of each one
of us for eternity, and now here we are, flesh and blood,
God's dream come true. We make God's heart sing.

The ashes expose our secret We are dust. And we
have oh, so short a time to be flesh and blood, to be sons
and daughters, mothers and fathers, and all the other roles
we play. And oh, so short a time to do those things well, to
do them as well as we wish we could and as we imagine God
expects of us.
That is why we have this season called Lent. It is a
time to stop and look at ourselves, to examine our secrets,
to confess our sins, and to cleanse ourselves, all in order
that we might be healed and disciplined for the rest of our
life. Much of our discipline is prayer. We pray about our
secrets, beginning with the truth that we are dust. We pray
to "Our Father, who art in secret." We pray about the
secrets of our private sins, those known only to us and to
our Father, who sees in secret. We pray about the secrets
of our marriages, the secrets of our fears that any day now
we will be exposed for who we really are. We pray about
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One more secret lies behind God's urgent plea for
our return. The Father's heart is also tom and broken by
our pain, by our ills, by our sins. We see that broken heart
in the battered, broken flesh of Jesus Christ. Before he
died that son of God prayed still another prayer, "Father,
into thy hands I commit my spirit." Then he died. He
returned to the dust.
But that is where the dust had begun, in God's hands.
Remember? And God took the dust from the ground and
breathed God's own breath into it and it came alive in
God's hands. Which is what God did once again with Jesus
Christ. And though we, too, shall return to the dust, we
shall still be in God's hands, and he will breathe his life
again into us. That, too, is the secret of our baptism.
Indeed, we are dust, and to the dust we shall return. But
even then we remain in God's hands. That is our most
precious secret.O
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Old Brick
David Black
What are they good for, these
leftover brick? The house is finished,
the workmen gone, and I have two
hundred or more left, carefully
stacked out of sight behind a fringe of
oak trees surrounding our yard.
Something frugal in me-my Scottish
ancestry, perhaps, or my country
upbringing-says I cannot throw them
away. I should use them in some larger
project: maybe a foundation of the
playhouse my son keeps asking for or
the beginnings of a patio, though both
tasks may lie beyond my meager
amateur skills as a mason. Or maybe I
could try to build an outdoor
fireplace, like the one I wanted when I
was a boy.
Certainly it was such a fireplace
that was on my mind years ago when
my dad took me to the ruins of Aunt
Belle's house to salvage old brick. I
never met Aunt Belle. Maybe Dad had
actually known her, though I think she
died before he was born. Still, she
remained contemporary for several

David Black writes and teaches school in
rural Virginia.
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generations through family stories,
and the teller (almost always Dad)
never used qualifiers like "deceased"
or "late." She was simply Aunt Belle.
Anyway, Dad had bought her old
homeplace a few years earlier, partly
out of speculation, partly out of
sentiment; but now he had a
prospective buyer, a lumberman, who
wanted the place for its timber. He did
think we might have some use for the
old handmade brick ("burnt right
there on the place," he always said),
and so we went there to scavenge what
we could before the sale was
completed. It was my first visit.
Over the years, the road through
the woods had become almost
impassable, and the flatbed truck had
all it could do to maneuver over pine
saplings and through deeply eroded
ruts to the overgrown yard. It was
about as hot as a Virginia summer
could get, and I was concerned about
copperheads seeking the cool of the
brambles and poison ivy which I knew
always flourished among such ruins; I
had run across similar places often
enough when I was out hunting. By
the time we actually reached the ruins
and I had my first glimpse, I was ready
to leave them to the snakes. They
looked worthless, these fragile and
mortar-encrusted remains: irregular,
crumbling, corners gone as frequently
as not. Just more hand-me- downs, I
thought, and I-the younger son and
the youngest boy cousin-had had
enough of those already. Besides, I
could see that these brick, even the
best of them, would not survive many
more years of exposure to the weather.
The mortar, however, proved
much tougher than I had expected.
You had to hold the brick edge-up in a
gloved hand at an angle to expose the
bonded joint, then strike the edge of
the mortar with a hammer precisely
where it formed the bond before it
would release. A lick anywhere on the
edge of the brick shattered it, and

even a perfectly placed blow might still
leave you holding a handful of
fragments. We had precious little to
show for an hour's work on the first
wall.
Then we rounded the comer to
face the front of the house, and I saw it
for the first time-a dated brick, right
above the center of the fallen-down
door. "1861," it said in white paint, a
date which stopped me cold. The
beginning of the War, and what kind
of optimists had I had as ancestors, to
build a new home in the first year of
the Late Unpleasantness? It was, as far
as I could see, the only brick worth
saving, though I wasn't sure what we
could do with it or how best to display
it.
I was reaching up to knock it
loose when Dad stopped me. "Not that
I don't trust you, son," he grinned. "I
just don't trust that brick." Not joke
enough to fool anybody, and he knew
it. And even though he was at least
half-right and I probably wasn't skilled
enough to remove the brick intact, still
I felt a prickly irritation that lasted half
an hour or more.
Finally he decided to try another.
"You do know what holds these brick
together."
"Mortar," I said, sure that
somehow I was going to fail again.
"Don't you know, now? It's
mortar holds 'em apart."
And that was that. We didn't
speak again for the remainder of the
morning. Finally we had cleaned a
small load, sufficient to justify our
outing, and trucked them home.
Somehow nothing ever got built.
There they sat beside the pasture
fence for years, occasionally falling
over into the grass where they attacked
mower blades and teenage toes till
Dad decided it was time for them to go
where they could do more good.
He offered them to a cousin who
was building a new house and who
planned a fireplace and brick wall in
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his living room. The mellow old brick
would set off the eggshell paint on the
other walls, the cousin said, and
besides, they would be indoors, where
weathering would cause no further
deterioration. The 1861 brick would
look just fine right below the man tel,
he said. He was right. And he was a
cousin, just as entitled as any of us to
them.
I helped with the loading. As we
worked, Dad told a story I had never
heard before, about a widow and a
traveling man, the kind I'll tell my son
when he is old enough. I can see him
now rock back and forth and clap his
hands in that slow, familiar way oldtimers always underlined a joke. Then
the truck started up and rolled down
the drive out of sight. I chuckled
again, just a little more than the joke
really deserved, and hoped Dad would
understand why.
Well, back to the present, and to
the question: what is it you do with
leftover brick? There they sit, a home
to spiders and bluetailed skinks. Even
now young Josh climbs among their
sharp corners and wobbly stacks with a
plastic critter box in hand, searching
for trophies to take to kindergarten.
Throw them out, I almost decide,
though my miserly nature still says
that's a waste hardly tolerable. Or I
could bury them in the concrete floor
of the shed I'm planning, where they
can do the most good by saving me the
cost of a yard or so of ready-mix. The
spiders and skinks will hardly miss
them; they'll just move to the wood
pile where Josh can still stalk them,
critter box in hand.
And if he goes hunting, I'll go
with him. I'll hold the box while he
burrows among half-rotted bark, exult
with him when he nabs an elusive
lizard, and joke with him when he
fails. And as we play, I'll find a way to
cross the years and tell him about the
grandfather he'll never know. I'll
repeat, as best I can, all those stories I
only half-heard so long ago. In
matters of the heart and soul, he'll
have to learn that hand-me-down is all
there is.O
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A Cricket
not ten feet from me
creeps like a dotted line across
the white linoleum-his instincts
betting all or nothing
for a place beneath our refrigerator
to feed well awhile and breed:
lucky for him I'm sitting here
and not my wife.
As he calibrates his way, I remember
uncovering them at the woodpile,
how they flew as if ignited
by light. More often I find them
at the bottom of old canning jars,
dead and stuck together
like machine parts.

Which reminds me of my friend,
a mechanic, who's just breaking up
with his wife; we were fixing
his clutch, easing the housing off,
when all at once the parts sprung out
like crickets. I remember us
squatting on our haunches, suddenly
older, staring at the pieces
in the dirt.

John Ruff
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CATHERINE WINKWORTH: WOMAN OF WORDS,
WOMAN OF DEEDS
Margery Stomne Selden
In the twelfth chapter of St. Paul's first epistle to the
Corinthians, different kinds of spiritual gifts are described,
special talents to serve the common good. Among such
gifts, one rather taken for granted is the interpretation of
tongues.
The many translations of the Bible represent, of
course, the most monumental and indispensible
achievements of interpretation. Less well recognized and
less honored are the many moving and memorable
translations of hymn texts-the words of hymns--that have
enriched hymnals worldwide. "Now thank we all our God"
... "All glory be to God on high" ... "Praise to the Lord, the
Almighty" ... "From heaven above to earth I come" - how
many realize that these and scores of other majestic texts
familiar to English-speaking worshippers are actually
translations from another language? The hymns just
mentioned are especially notable examples, poetic
reworkings of favorite texts originally written in German.
Their author was a skilled, dedicated, and prolific writer,
an interpreter par exCI!llence named Catherine Winkworth.
The life and accomplishments of Catherine
Winkworth ("Katie" to such notable friends as Charlotte
Bronte and Elizabeth Gaskell) are prominent threads in
the fabric of rnidonineteenth century English and German
literary, religious, and social history, and the words of her
familiar translations, idiomatic and graceful, reflect the
determined yet refined personality which sought, in the
words of the preface to her Lyra Germanica of 1855, "to
make us feel afresh what a deep and true Communion of
Saints exists among all the children of God in different
churches and lands."
Margery Stornne Selden lives and works in Greencastle,
Indiana, following a long career as church musician and
professor in New Jersey. Her last appearanCI! in The Cresset was
in May 1991 with an article about the table talk of Marlin Luther
and John Selden.
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Born in London to Henry and Susanna Dickenson
Winkworth on September 13, 1827 (1829 in some sources),
Catherine was the youngest of four daughters. Her father, a
prosperous silk merchant, was the youngest son of William
Winkworth, a prominent Evangelical minister within the
Church of England; her mother was the daughter of a
substantial farmer who served faithfully for decades as a
deacon in a nonconformist English chapel. It was a horne
which valued education and fostered intellectual life, even
across sectarian lines: William Gaskell and James
Martineau, both Unitarian clergymen, were engaged as
private tutors for the girls-the former for Greek,
literature, and science; the latter in logic and philosophy.
In April of 1841 Mrs. Winkworth died; no doubt her
teenaged daughters had to assume new and demanding
practical responsibilities.
In 1845, Mr. Winkworth remarried, and during this
period of domestic change, Catherine and her eldest sister
Susanna went to live with relatives then residing in Dresden
in Saxony. The stay lasted more than a year, during which
time the sisters acquired not only a good grasp of German
but also an acquaintance with the intellectual and religious
fervor that marked German life for several decades at the
beginning of the nineteenth century. On their return to
England, they renewed their association with their tutors
and their families, and when Susanna expressed an interest
in translating a life of the great historian B. G. Niebuhr, a
towering figure in recent German scholarship who was also
widely admired in England, it was Mrs. Gaskell who
introduced the sisters to the current Prussian ambassador,
Christian von Bunsen, himself a scholar, who had known
Niebuhr intimately. Bunsen's interests and enthusiasms
had a deep influence both on Susanna and on Catherine.
Married to an English lady and, like Niebuhr, a great
admirer of England, Bunsen was a close personal friend of
King Friedrich Wilhelm IV of Prussia, whom he
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represented at the English court. He shared Friedrich
Wilhelm's zeal both for the Evanglical movementwhether in Lutheran Germany or elsewhere--and for the
Anglican Church. Their enthusiasm bore fruit in a
tangible, if (in the light of later history) rather curious way:
a Prusso-Anglican bishopric, with financial support both
governments, was established in Jerusalem in 1841. The
plan called for the bishop to be alternately nominated by
Prussian and Anglican authorities; the first Bishop of
Jerusalem of this remarkable joint Protestant venture was,
Michael Solomon Alexander, a Prussian who had settled in
England and converted from Judaism. He was ordained in
Dublin and served as Professor of Hebrew at King's
College, London. Though ultimately a victim of rivalries
between England and the new, imperial Germany, the new
bishopric was to remain some forty years a beacon for
Protestant unity.
With Bunsen's encouragement, Susanna Winkworth,
with Catherine's help, embarked on the formidable task of
translating Niebuhr's biography. It grew into a threevolume work. After it appeared in 1852, Catherine turned
to another project encouraged by Bunsen, a translation of
Bunsen's 1833 collection of favorite traditional German
hymn texts. The result, her volume entitled Lyra
Germanica, was so successful that the first edition in 1855
sold out after two months, and the demand for her
translations-from a variety of church bodies and from
both sides of the Atlantic-steadily grew. In 1858 she
brought out a second series, and further volumes,
containing revisions as well as new material, were published
in 1863 and 1865 (The Chorale Book for England) and
1869 (The Christian Singers of Germany,) with newly
translated examples from a wide range of religious poets
from the Middle Ages onward). She also published
translations from the once-popular modern religious poet
Karl Gerok (1815-1890).
Translating poetry from one language to another is
more difficult than most people realize. Winkworth's
translations, many of them still used in hymnals, have stood
the test of time. Scholars have admired their author's gift
for combining accuracy of translation with graceful
expression. She took pains to retain the sense and the
warmth of the original text, its style, and its form, but on
rare occasions she judiciously altered or even omitted
stanzas she considered cold or questionable in doctrine.
Catherine Winkworth 's literary achievement,
however, was just one manifestation of her gifts of the
spirit. She was a dauntless champion of women's
education. In 1868, she helped organize the Clifton
Association for the Higher Education of Women, a group
which prepared women for the Cambridge University
entrance examinations. The same group worked to
establish England's first co-educational college, University
College in Bristol. Winkworth also actively promoted the
Clifton High School for Girls, the Red Maids' School of
Bristol, and Cheltenham Ladies' College.
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Her sense of Christian social outreach also led her
into numerous areas of health care-physical, mental, and
industrial: duties in the District Visiting Society, for
example, and official participation in a conference on
women's work in 1872 held in Liarmstadt. And in this
connection she translated two biographies, one of a hero
in the field, Pastor Theodore Fliedner, founder of a
number of German social service institutions, including the
Sisterhood of Protestant Deaconesses (1861), and anotherof a heroine, Amelia Sieveking, founder of the Female
Society for the Care of the Sick and Poor in Hamburg
(1863).
Sadly, it was on a mission of personal nursing service,
to assist an invalid nephew in France, that Catherine
Winkworth's heart (always weak) suddenly failed. She died
on july 1, 1878, and was buried in France, in Monnetier.
She had never married. But in several letters written
in her twenties we glimpse a revealing maturity and humor
on the subject of marriage. A letter of May 8, 1854, which
she wrote to Emma Shaen (sister of William Shaen, her
brother-in-law-who was later to defend Mrs. Gaskell in a
famous libel action) contains remarks inspired by her
friend Charlotte Bronte's engagement to a reputedly very
rigid and rather plodding Anglican cleric. Good-natured
practicality radiates from Winkworth's words. "For myself,"
she ventured, "if a man had a firm, constant, affectionate
reliable nature, with tolerable practical sense I should be
much better satisfied with him than if he had an intellect
far beyond mine, and brilliant gifts without that
trustworthiness. I care most for a calm, equable
atmosphere at home."
Elsewhere, in a light teasing aside, musing on the
plight of being married to a dull mate, she wrote, in a vein
of rather startling candor and humor, "One's home ought
to be the fixed point, the one untroubled region in one's
lot; at home one wants peace and settled love and trust, not
storm and change and excitement; besides such a character
would have the advantage that one might do the fickleness
required one's self, which would be a relief sometimes."
Another remark from the same letter further points
up the breadth and the openness of her personality: "...
perhaps, too, [one] may do something to introduce him
[referring here to Charlott;e Bronte's narrow fiance] to
goodness in sects where he has thought it could not be."
Catherine Winkworth's gift of "interpreting" was but
one of her many spiritual endowments. Wisdom,
knowledge, healing-these gifts, too, mentioned by St.
Paul, seem to have been hers in abundance, and James
Martineau, at her memorial service in Bristol, touched on
still another gift that of mature faith. "The fast hold she
retained of her discipleship of Christ," he said, "was no
example of 'feminine simplicity," carrying on the childish
mind into maturer years, but the clear allegiance of a ftrm
mind, familiar with the pretensions of non-Christian
schools, well able to test them and undiverted by them
from her first love." 0
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Women's Work: Film
and Feminism
Edward Byrne
The war is men against women; the country
is the United States.
-Andrea Dworkin, Letters from a War

Zone
Feminism has exceeded its proper mission of
seeking political equality for women.
-Camille Paglia, Sexual Personae: Art
and Decadence from Nefertiti to Emily
Dickinson

In January, the National
Organization for Women met in New
York to mark the 25th anniversary of
its founding. However, even as the
delegates at the convention debated
future directions for political action,
various major newspapers and
magazines across the land printed
feature stories questioning the
representation and the relevance not
only of this spotlighted group and all
the other high-profile feminist
organizations in America, but also of
the seemingly radicalized agenda of
feminism itself. CNN went so far as to
Edward Byrne teaches in the Department
of English at VU, and regularly writes on
film for The Cresset." His poems have
appeared in numerous journals.
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air a news program entitled Is Feminism
Dead7
According to these examinations
of feminism, throughout the previous
decade, but more noticeably in the last
year, the American public, and more
importantly American women, have
detected clear divisions between
mainstream beliefs or values and those
expressed goals of feminist leaders. As
a result, it has become increasingly
clear that the views of women's activist
groups, such as the National
Organization for Women or the
National Women's Political Caucus, do
not typify the attitudes of the
American majority-men or women.
A number of recent political, judicial,
and social events have underlined the
differences between the feminists and
the national constituency.
The most visible discrepancies
between the feminist position and that
of mainstream America, though by no
means the most important, were seen
during the televised hearings of
Clarence Thomas and Anita Hill, as
well as in the broadcast trial
testimonies of William Smith and
Patricia Bowman. Although the
spokespersons for various feminist
organizations barraged the media with
unsubstantiated attacks on Clarence
Thomas and with statements in
support of Anita Hill, the American
public, with an equal majority of both
men and women, continued to
support the confirmation of Judge
Thomas. Likewise, despite all the pretrial, not to mention post-trial,
presumptions of William Smith's guilt
on the part of most feminists, in the
end, on the basis of evidence
presented, the majority of Americans
polled concluded as the jury did-not
guilty. Even though the public had
access to assertions and accusations
against Smith of previous sexual
misconduct that the jury did not hear,
polls showed the knowledge of

Bowman's three previous abortions,
something feminists argued as not a
negative factor in the case, weighed at
least as heavily in public opinion.
The political extremism of the
National Organization for Women was
emphasized by the controversial
selection of the two featured speakers
at this year's anniversary conference:
Hannah Ashrawi, a Palestinian
feminist who used the podium to
attack Jewish supporters of Israel, and
Tamara Gozansky, one of the few
remaining Communist leaders in
world politics. The measure of NOW's
movement outside the mainstream of
the American political scene was
further demonstrated by the absence
of any national politicians, especially
in this crucial election year, and by the
organization's decision to pursue the
possibility of beginning a new feminist
political party.
In addition, confusion and
controversy currently exist throughout
the upper rank of leadership in the
feminist movement, causing many
concerns among members. Betty
Friedan and Molly Yard have been
forced to abdicate their power to
persuade because of their age. At 57,
Gloria Steinem has turned away from
public feminist activism to pursue a
more sedate personal life. Faye
Wattleton, the charismatic feminist
leader of Planned Parenthood who, to
the dismay of many, almost singlehandedly created an identification in
the minds of most people between that
organization and the act of abortion,
has decided to step down and follow
other career opportunities. Finally,
and most symbolically to those who see
feminism drifting farther from the
mores and morals of mainstream
America, two feminist leaders have
exposed disturbing personal details
that conflict with most Americans'
sense of values. National Abortion
Rights Action League executive
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director Kate Michelman has
acknowledged having had four
abortions for lifestyle reasons, and
Patricia Ireland, the new president of
NOW, after pressure from a California
gay and lesbian magazine to admit her
bisexuality, recently revealed that she
continues to maintain relations with
both her husband and a longtime
female companion.
Amidst all these events, even the
staunchest supporters of feminism
have confided to columnists in The
New Yorh Times that they avoid at all
costs the terms "feminism" or
"feminist" when recruiting young
people. As one feminist from the
University of Chicago declared: "It's a
loaded word. I don't know how else to
get people not to be afraid of it." In
fact, in the same way Marxist doctrine
has been discredited in nearly all but
the safe havens of academic settings, as
the general population rejects the new
extremes offered by its leaders, radical
feminism has sought final refuge
among the ranks of academics and art
critics. Robert Hughes, art critic for
Time, recently reported that the '80s
witnessed a "retreat of the American
left . . . . It went back in to the
monastery-that is, to academe-and
also extruded out into the art world."
In those circles the fighting words are
fiercest.
Evidence of the ferocious
language by feminist critics of film and
literature, as well as many feminist
academics, is especially disturbing
because of the nearly sacrosanct status
they seem to enjoy in the halls of
higher education and between the
covers of academic textbooks. A
cursory look at the numerous courses
designed to examine exclusively
women's works, especially at
universities with women's studies
departments, reveals an almost total
devotion to feminist art, theory, and
criticism, but few, if any, antifeminist
texts to counter this politically-correct
platform-and the tenor of that
feminist literature appears to be
getting more vehement, more vitriolic.
One need only sample the titles
of some of the most recent books of
feminist criticism to attain the flavor of
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their messages: in 1989, Andrea
Dworkin published Letters from a War
Zone, a continuation of the angry
assault on American men begun with
her first book, Woman Hating; in 1991,
Kathi Maio released Popcorn and Sexual
Politics, a follow-up to her first
collection of fUm criticism, Feminist in
the Dark; and Susan Faludi's Backlash:
the Undeclared War against American
Women, a much-celebrated volume that
still inhabits a spot near the top of the
best-seller list, also first appeared in
1991. Readings of these books reveal
each of these critics apparently
proceeds under the assumption that
Hollywood, along with almost all of
male American society and a
significant portion of female
Americans, hates women. However,
what is most disturbing about the
current crop of feminist film criticism
is its continuing alienation from the
mainstream of American women,
delivering an impression not only that
"men don't get it," but also that most
women who do not share the feminist
ideology are equally at fault.
Like the feminist leaders of
political activist groups, feminist
critics, while pretending to present the
voice of the American female, are
found to be unrepresentative of the
vast majority of American women
when their words are carefully
scrutinized. In fact, these critics often
appear disdainful, if not outright
antagonistic, toward the goals and
wishes of most American women.
Whether it be Faludi's attack against
the role model offered by Hope
Steadman in television's thirtysomething
for her willingness to attempt a
balance between her career and
motherhood, yet always giving
motherhood priority, or Kathi Maio's
complaint that Tess McGill in Mike
Nichols' Working Girl is too feminine to
be a successful member of the business
community, these critics cannot accept
any characters or plots which do not
serve well as propaganda for the
radical feminist cause.
Notably, both Faludi and Maio
designate Fatal Attraction as the most
emblematic movie of the last decade.
Amazingly, these two critics act

astonished as American audiences,
both male and female, do not share
their feminist sympathies for a knifewielding homicidal maniac trying to
destroy a family; instead, most
Americans choose to root for the
strong mother trying to preserve h er
family. In addition, the two most
popular films with American women
the last couple of years, Pretty Woman
and Ghost, also are deplored by
feminist critics.
These critics'
continuing remoteness from real-life
and their inability to accept romance
are most prominently demonstrated in
this chasm existing between their
feminist reactions and the commonsense emotional responses exhibited
by the vast American public.
Repeatedly, Faludi and Maio
express dismay at films which depict "a
good mother" as an admirable
character. In fact, in their current
works of film criticism both writers cite
the 1989 Webster v. Reproductive Health
Services Supreme Court decision, each
critic declaring the court's permission
of reasonable restrictions on abortion
to be, in Maio's words, "no surprise to
anyone who carefully watches
mainstream
popular culture . "
According to these critics, the enemies
of feminism are family and
motherhood, and both are thriving
too well in American cinema. As
Faludi
derisively
states,
"an
unintentionally telling aspect of Baby
Boom is its implication that working
women must be strong-armed into
motherhood," and in Parenthood, "the
whole brood crowds into a maternity
ward, with virtually every woman either
rocking a newborn or resting a proud
hand on a bulging tummy." With
apparent disgust at Hollywood, Faludi
concludes that "the backlash films
struggle to make motherhood as
alluring as possible."
Maio's
disappointment is even more direct in
her statement, "abortions are out,
babies are in," referring to her
perception
of a
"pronatalist
propaganda" bred by Hollywood.
Ironically, for women who publicly
occupy space in the "pro-choice "
camp, both critics take to task films
which present motherhood and family
23

as a positive option. In their reviews of
films like Parenthood, Look Who's
Tallting, She's Having a Baby, Three Men
and a Baby, and Immediate Family, these
feminist critics continually denigrate
characters who choose birth over
abortion. In Backlash, Faludi actually
laments statistical information
indicating the number of abortions
performed has decreased in certain
sections of the country by tens of
thousands in recent years.
Since the Supreme Court has
agreed to rule this spring on Casey v.
Planned Parenthood of Southeastern
Pennsylvania, a case outlining that
state's proposed statutes on abortion
(implementing regulations which,
according to polls, are supported by a
large majority of Americans, and
which would erode, if not eradicate,
the tortured logic of Justice Harry
Blackmun's majority decision in Roe v.
Wade), feminist critics have promised
to heighten their rhetoric. "We have
heeded the call. We are up and
fighting once more," reports Maio,
who was appalled at Look "Who s Talking,
not only because the movie portrayed
a fetus as a living being, but especially
because it was written "by female
schlockmeister Amy Heckerling," who
joins all other women who disagree
with feminist principles as another
traitor to the feminist cause. [Oddly,
quite a few of the films criticized by
feminists happen to be written,
directed, or produced by females.]
Maio declares this light comedyromance "the most outrageous piece
of 'Right-to-Life' propaganda."
This attitude seems ironic when
one examines a cowardly film industry
which has steadfastly shied away from
confronting the question of abortion.
In America, there is no issue more
dramatic, no topic more full of
potential for a film exploring personal
and social tensions, no situation more
clearly involving life-and-death
decisions. However, given the current
emphasis on realism in American
cinema (where murderers like
Hannibal the Cannibal in last year's
most popular film, The Silence of the
Lambs,
are
routinely
shown
decapitating, disemboweling, and
24

skinning human beings), any film
dealing honestly with abortion would
have to include horribly disturbing
scenes that would humanize the
abstraction of abortion. Although
abortions
occur
in
America
approximately 4,000 times every daybetween 25 and 30 million performed
since the initiation of Roe v Wade in
1973--a realistic and precise depiction
of the procedure is probably the only
act of any kind, in an artistic
atmosphere where evidently nothing
else sexual or violent is kept from the
screen, that effectively has been
banned by Hollywood studios.
Even The Accused, a film which
graphically details the violence of a
gang rape and the travails of its victim,
concluding with the sentencing of
both her attackers and bystanders who
encouraged the rapists, is criticized by
both Faludi and Maio as not strong
enough to suit feminists. Throwing up
her hands in frustration at their
extreme demands, the film's producer,
Sherry Lansing, cannot understand
the feminist criticism. "If anyone
thinks this movie is anti-feminist, I give
up," she responds. Yet, feminist critics
seem to have a blood-lust.
Two recent films which have
received high praise from feminist
critics are Heathers and Thelma &
Louise. Although both are, for the
most part, well-made movies, the
reason feminist critics favor these films
is somewhat alarming. Each film
seems to want to sanction any act, even
murder, if the motives are politically
correct according to feminist dogma.
In Heathers, the lead character, a social
outcast played by Winona Ryder, assists
in the murders of a group of popular
and pretty classmates, shoots her
boyfriend, then stoically watches as he
commits suicide by blowing himself
up. Pauline Kael, a critic not blinded
by feminist politics, correctly identifies
this film as "didactic" and "sadistic."
However, Kathi Maio's feminist, farfetched description of this "heroine" is
included in the following review
excerpt: "Heathers is a movie about one
young
woman's
process
of
empowerment in which she first looks
for strength as a member of a group

she has no respect for, and later looks
for power in a lover she fears. But
finally, Veronica, spoiled brat and
murderer, realizes that the fire has to
come from within. She finds her
power, and creates positive change
with it."
Thelma & Louise, the most
overrated movie of 1991, is a crosscountry chase picture embraced
universally by feminist critics for its
exaggerated
attack
on
male
chauvinism, turning a couple of social
misfits into martyrs for the feminist
cause. However, if anything, Thelma
and Louise only prove that women can
murder, commit armed robbery, and
be jerks just as easily as men have been
in past chase films. The compassion
built by director Ridley Scott for the
two characters is as understandable,
but also equally misplaced, as the
sympathy one might have had for the
two drug-dealing, cross-country
adventurers in Easy Rider more than
two decades ago.
A common chord struck by all
the feminist film critics concerns their
awareness of a growing counterattack
against their doctrines and an
apprehension that they are about to be
challenged more than ever before. As
Susan Faludi reports, "antifeminist
backlash has gathered force" during
the last decade throughout American
society and now, surprisingly enough,
"some academics have signed on to the
consensus, too." No longer can
feminist criticism go uncontested. In
"The Fraying of America," his cover
story for a February issue of Time,
Robert Hughes identified the
extremism of American feminist
criticism as "self-caricaturing and often
abysmally trivial, like the academic
thought police who recently managed
to get a reproduction of Goya's Naked
Maja removed from a classroom at
Pennsylvania State University."
Writers whose works attacking feminist
critics and academics have achieved a
growing audience in the last few years,
especially outside the university
community, include Allan Bloom,
Camille Paglia, William Bennett, Carol
Iannone, Dinesh D'Souza, Roger
Kimball, Alvin Kernan, Frank
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Kermode, John Silber, and Charles
Sykes. Bloom's The Closing of the
American Mind and D'Souza's Illiberal
Education enjoyed extended stays on
The New York Times best-seller list,
where Paglia's Sexual Personae also
currently holds a spot.
According to Bloom, up to now,
feminist criticism and theory has
become "really a kind of orthodoxy" in
American universities against which
one was not supposed to counter, or
else one was going to "get shut down."

He reports: "It's hard to explain to
people who aren't in the university
how extraordinary it is." Since
feminist criticism has been virtually
untouchable on the country's
campuses, in academic journals, and
during discourse at scholarly
conferences in the past, one can
account for the surprise and
indignation exhibited by feminist
academics who suddenly discover a
"backlash" in their backyards. Perhaps
the antifeminist backlash feared by

Faludi-who fashioned her theory
while a scholar at the Stanford
University Institute for Research on
Women and Gender-in "the selfperpetuating myth machines of media
and Hollywood" and now "reporting
from all scholarly outposts," simply
signifies, as it finally reaches more
forcefully into academia, that the free
pass higher education, as well as some
other social institutions, had granted
feminism in recent years has just
expired. 0

Memory Working
The boy (it's written that way)
finds something in a corner of the barn
a rusty rake-head or a piece of rope
and imagines it is something else entirely.
The air is thick and vague as pond-water
and it's hot outside.
The rafters are wrapped with cobwebs.
When they tore down the Smith's old barn
they found dynamite underneath.
Not much, but I guess it would have been enough.
No one remembers how it came to be there;
what could they have been thinking?
Which "they"?
It gets late. Eventually the boy is called inside
and the barn is left to its nighttime settlings.
The rake-head has gone back to being
a rake-head on a pile of empty sacks
or a piece of rope
and will not reappear until much later.
Nicola Pitchford
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Lenten Readings

Many Christians, including some
academics, devote themselves during
Lent to a more careful reflection upon
the journey of Cod-in-Christ from
birth to crucifixion. To that end, we
are fortunate to have a book of newly
published meditations by our friend
and colleague, Walter Wangerin, Jr.
In &living the Passion: Meditations on
the Suffering, Death and &surrection of
jesus as Recorded in Mark (Grand
Rapids, MI: Zondervan Publishing
House, 1992, .$12.99) . Wangerin
te nderly guides us with Christ to the
cross. Those who know Walt's other
works will be grateful to Walt and to
God for these meditations. Those
unfamiliar with his writings will ftnd
this book a good place to begin a
friendship with Wangerin.
There are two other books of
Lenten meditations I would highly
recommend to Cresset readers, though
each is difficult to find. Martin
Thorn ton served the last ten years of
his life as Chancellor of Truro
Cathedral, England. I know of no one
who has presented Anglican
spirituality with greater insight than
Thornton in his English Spirituality and
Spiritual Direction. His A Joyful Heart
(Cambridge, MA: Cowley Publications,
1987), a collection of meditations that
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includes more than a little theological
reflection, is his last publication and is
worth a search.
Paulist Press has made available
to American readers a number of the
splendid writings on prayer and
spirituality of the Russian Orthodox
Archbishop
Anthony
Bloom.
Regrettably, his Meditations: A Spiritual
Journey Through the Parables (Denville,
NJ.: Dimension Books, 1972) will be
harder to ftnd. Bloom's meditations
are longer than most, but especially
rich.
Walter and Edna Hong of St.
Olaf College have offered us valuable
writings from their own pens. Their
greatest labor of love, however, is their
continuing translations of the the
works of Soren Kierkegaard.
Princeton University Press has recently
published their translation of some of
Kierkegaard's devotional writings,
Eighteen
Upbuilding Discourses.
(Princeton, .$17.95 ph). Those who
think of Kierkegaard as only a "deep
philosopher" (whatever that may be)
will here ftnd him also to be deeply
insightful into Christian spirituality.
Finally, readers who are looking
not for meditational writing for Lent,
but sensitive and reflective writing on
Christian spirituality would do well to
consult Roberta C. Bondi's To Love as
God Loves (Fortress, 1987) and To Pray
and To Love (Fortress, 1991). In both

books she asks what the early monastic
writers can teach us about the
Christian life with God and with each
other. Her answer, a rare enough one
these days, is "Much indeed!"
TDK

Pamela Couture. Blessed Are the Poor?
Women's Poverty, Family Policy and
Practical Theology,
Nashvill e :
Abingdon Press, 1990. 219 pp.
Pamela Couture is certainly not
the first to offer a theologic a l
perspective on poverty, nor is she the
only woman to discuss the plight of
impoverished mothers and children.
Blessed are the Pooi? is unique, however,
because Couture suggests how
centuries of Western thinkers have
shaped how we view the contemporary
problem of women's poverty. Thi s
book weaves together theology,
economics, gender studies, and
church history into a scholarly ye t
accessible approach to a controversial
problem.
Couture's primary concern is for
women, particularly single mothers,
who have "fallen through the cracks"
of a system grounded in the American
ethic of self-sufficiency. Couture
begins with the expected examina tion
of the facts of women's poverties and
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the particular problems of single
mothers, but her approach is
grounded in the assertion that public
policy is shaped as much by tradition
and "American values" as it is by hard
data. She proceeds by tracing this
"ethic of self-sufficiency" back to Plato
and Aristotle. Any woman who has
even considered combining career and
family will find that the thought of the
ancient Greeks indeed impacts the
choices Americans confront today.
In order to establish an alternate
"ethic
of care
and
mutual
responsibility," Couture examines the
works of Martin Luther and John
Wesley. She does not hesitate to reject
Luther's culture-bound assumptions
about the patriarchal family or
Wesley's ambivalence
towards
sexuality, yet she maintains that both
theologians have something to offer
20th century Christians as we search
for social and economic justice.
Couture brings the reader to the
present by way of the American
women's movement, beginning with
Abigail Adams. Like Sylvia Hewlett in
A usser Life, Couture concludes that,
unlike their European counterparts,
American feminists failed to gain
economic equality for women because
they were not attentive to the special
needs of mothers. Most mothers (and
fathers) today must negotiate a world
of work which devalues domestic
responsibilities, but poor women and
their children pay the highest prices
for the continued rift between public
and private spheres.
Couture concludes by arguing
for a family policy which recognizes
that none of us is "self-made," that
individual responsibility must be
coupled with mutual support. She
offers a few concrete suggestions for
policy reform, but clearly her
intention is not to offer a detailed
solution; she writes, "My hope is that
the reader of this book will become a
confident co-thinker and discussion
partner about poverty in the nineties,
whether the discussion is conducted
informally, across a kitchen table, or
formally, in the church or association"
(184). Rather than drown the reader
with statistics or theological jargon,
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Couture has offered her readers a new
way to think about American women
and children who live in poverty.
Pamela Fickenscher

Josef Pieper. Guide to Thomas Aquinas.
Notre Dame: University of Notre
Dame Press, 1987. ix + 182 pp.
Josef Pieper. In Search of the Sacred.
Ignatius Press, 1991. 136 pp.
I first read Josef Pieper under the
following circumstances: I was assigned
to read sections from the Summa
Theologica in which Aquinas sets forth
his theory of the virtues, and, having
read that, to read Pieper's book, The
Four Cardinal Virtues. I had never read
Aquinas before, and the assignment
was a form of culture shock. I found
him almost unintelligible; yet I found
Pieper to be clear and profound.
What puzzled me was that he
professed to be doing no more than
unfolding the meaning of Aquinas'
treatment of the virtues of prudence,
justice, fortitude, and temperance. It
was a lesson in what it means to live
within a system of thought and begin
to understand it from the inside.
Pieper had done that, had made
Aquinas' thought his own in a way that
enabled him to rethink and restate it. I
have been reading him ever since,
never failing to learn. (Pieper has also
written on the theological virtues in
such books as Belief and Faith, On Hope,
and About Love--the last of these a
minor classic.)
Pieper's Guide to Thomas Aquinas,
available now again from the
University of Notre Dame Press,
attempts to uncover the philosophical
significance of Aquinas as one who can
still speak to us today. The origin of
the book in the spoken work-as a
series of university lectures-is still
evident in its clarity and accessibility.
Not that the book is easy; it will ask for
the reader's concentration and effort.
But it is always lucid and often
profound. For the quality of insight
into the heart of Aquinas, into why we

should continue to care about him, it
rivals the book which Pieper himself
calls "the best introduction to the
spirit of St. Thomas"--namely, G.K.
Chesterton's "biography," St. Thomas
Aquinas.
In particular, Pieper presents
Aquinas as the thinker who "for the
first time clearly enunciated" the
principle "which expresses the essence
of the Christian West": what Pieper
calls "a theologically founded
worldliness." A worldliness that cannot
divorce itself from obligations to the
world; a worldliness that cannot
"without uneasiness" deny an openness
to the transcendent as the ground of
the world. In the midst of our current
attraction to university curricula
characterized by cultural diversity, it
would be salutary to ask students to
read Pieper on Aquinas. Here is a
world truly foreign to their minds, yet
foundational for the society in which
they live. And in Aquinas, as Pieper
reads him, they will engage a mind
that does more than talk about
diversity-a mind that grapples with it.
Ignatius Press has been making
available a number of Pieper's writings
which were not hitherto readily
accessible in English-among them, In
Search of the Sacred. It gathers together
four essays titled respectively "The
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Sacred and Its Negation," "What
Makes a Priest?", "What Makes a
Building a Church?", and "No Mere
Words but Reality: The Sacrament of
the Bread." Most of these essays are
quite old (and the collection a little
repetitious), having been first written
or delivered as talks between 1969 and
1975. To some degree they reflect
arguments from that period, but they
retain the capacity to stimulate
thought. Pieper is well known for his
work on the theory of festivity, and his
is profound in distinguishing the
festival from the sacred. The former
without the latter leads, for example,
to a Eucharistic celebration in which a
'presider' would welcome the
participants and express his joy at their
presence, strangers would introduce
themselves, and so on-until finally, at
the conclusion, the priest, "like your
friendly television announcer," would
dismiss the worshippers, wishing them
a pleasant day. The danger is a
"misconception of the authentic
nature of man," a failure to appreciate
the way in which-longing for the holywe must not only affirm but also
transcend the everyday. In short,
there is reflection here that will serve
as a useful antidote for much that
passes for theological reflection. To
read Pieper is to be initiated into a
world of thought that he does not ever
suppose to be his own creation. And
for just that reason he will widen our
understanding and enrich our
imagination.
Gilbert Meilaender

M. Jamie Ferreira. Transfarming Vision:
Imagination And Will in Kierkegaardian
Faith. Clarendon Press, Oxford, 1991.
$39.95.
Perhaps the most popular and
widely recognized notion by which
Kierkegaard has earned a place in the
history of philosophy is the "leap,"
particularly as it plays a role in the
movement to religious faith. In her
book, Transfarming Vision, M. Jamie
Ferreira of the Department of
Religious Studies at the University of
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Virginia, challenges what in her view is
a widespread misunderstanding of
Kierkegaard's leap. In particular, she
is responding to the interpretation
that what a "leap of faith" implies is
that the religious believer must
manage, "through an heroic act of will,
to get himself to believe what he knows
is absurd ... "(145).
Interestingly, the phrase "leap of
faith" is one Kierkegaard never himself
used. At one point he even ironically
pokes fun at the view which it
espouses: "you shut your eyes, you
seize yourself by the neck . . . and
then- then you stand on the other
side . . . in the promised land of
systematic
philosophy"
(21).
Kierkegaard presents this caricature,
Ferreira suggests, to point out how
easy it is to misrepresent what is meant
by such epistemological terminology.
Ferreira goes on to suggest that
Kierkegaard is often interpreted as
one who thinks that the transition to
faith can be spoken of independently
of where one lands, if one takes the
leap imagery a step further. In this
way Kierkegaard becomes a kind of
philosophical counterpart to Kafka,
entirely rejecting the reality of a
rational structure in how we perceive
our existence.
Of course , it is easy to see why
one might be tempted to find such an
interpretation plausible. After all,
Kierkegaard does speak of "setting
aside" and "suspending" one's
understanding in the transition to
faith. Ferreira, however, contends that
we must not interpret this as an appeal
that we believe something we can
neither conceptualize nor understand.
Rather, there is something distinctive
about ethical and religious reality
which shapes the way we understand
and appropriate it. Kierkegaard wrote
that "not every absurdity is the absurd .
.. " (90). Ferreira takes this to imply
that "understanding must remain
discriminating enough to face a
genuine paradox" (90). To put this
point
another
way,
though
Kierkegaard's view of religious
language is significantly mystical, he
does not deny the cognitive aspect of
faith; he does not deny that we know

things about God. If his emphasis on
paradox were simply to point out the
ineffability of religious reality, he
would be immune to critique. Ferreira
suggests, to the contrary, that "the
paradox is not a concession, but a
category, an ontological definition
which expresses the relation between
an existing cognitive spirit and eternal
truth" (143). If such a view of
religious reality is correct it would be
easy to see how this might shape the
way we conceive of and appropriate
that reality.
Ferreira points out that not only
does Kierkegaard employ the
metaphor of leaping in reference to
the acquisition of faith but, more
significantly, he describes it as a
"passion." According to Kierkegaard,
it is by means of passion that we hold
in tension those elements of ethical
and religious reality which cannot be
theoretically united. This leads
Ferreira to argue that "the role of the
category of passion in qualifying the
leap (or, equivalently, the willing of
the downfall of the understanding")
can be fruitfully read as an attempt to
highlight the activity of imagination either in contrast to a simplistic notion
of decision or as part of an enriched
understanding of willing itself" ( 10.)
To suspend one's understanding,
then, is to imaginatively think
differently than one presently thinks,
to place oneself, by means of the
imagination, outside of a present
frame of reference.
One might wonder why
Kierkegaard did not use a better image
than leaping if this is how it is to be
understood. But, as Ferreira points
out, he wanted to emphasize that the
transition to faith is qualitative, not
quantitative; the former implying
freedom and decision, the latter
implying necessity. Part of Ferreira's
aim is to articulate what active role, if
any, the individual plays in the
transition to faith. Some have argued
that faith is a mysterious and
miraculous gift and that its acquisition
is entirely ineffable. Ferreira criticizes
this view, suggesting that there is more
we can do than merely remain open to
the possibility of faith as a gift. In
The Cresset

linking the activity of the imagination
to passion, she points out that passion
is not the sort of thing which comes
over us inexplicably.
In the end, Ferreira maintains
that the acquisition of faith, like the
ethical-religious reality which we
perceive and appropriate by faith, is of
a paradoxical nature. But here again,
this is not an appeal to mystery in the
attempt to immunize oneself from
critique, but rather an appeal to reflect
on the paradoxical nature of passion
itself, being both active and passive.
At times it may seem that
Ferreira is merely complicating things,
and is too sympathetic to Kierkegaard,
with her talk of psychological
ambivalence, qualitative transitions,
and holding those things in tension
which cannot be theoretically united.
The light which she sheds upon
Kierkegaardian faith, however, is
almost blinding at times. Any serious
examination of Kierkegaard will
undoubtedly have to respond to her
reexamination of the will and how the
belief forming faculties operate in
their appropriation of ethical and
religious reality. This work, along with
her earlier Scepticism and Reasonable
Doubt, confirms that Ferreira is one of
the most significant thinkers working
in the field of philosophical theology
and philosophy of religion today.
Kevin Hoffman

How to Play Theological Ping-Pong: Essays
on Faith and Reason. Basil Mitchell.
Edited by William Abraham and
Robert W. Prevost. Grand Rapids, Mi:
Eerdmans Publishing Company, 1991.
218 pp. $14.95.

Talking about religion makes lots
of people uneasy. In part, this is
because of all the ways in which
religion is misused and abused. But
also, it is because when academics talk
about religion their discussion so often
seems very far removed from the real
concerns of our lives, whether
religious or not. A wonderful
exception to this woeful state is Basil
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Mitchell. He has had a distinguished
career as a scholar and teacher at the
University of Oxford. Additionally, he
has served the Church of England in a
wide variety of ways over the years. It
seems clear that his professional
concerns are motivated by his lived
experience as a confessing Christian
and citizen of a democratic society.
Two of Professor Mitchell's students
have assembled thirteen essays which
reflect the breadth and depth of
Mitchell's concerns about topics
important to thoughtful Christians.
Written for, and delivered at, a wide
variety of both academic and nonacademic occasions, these essays
exhibit Mitchell's clear, straightforward style, eminently sensible
analysis of issues, and characteristic
good wit, making them a delight to
read and think about.
In the essay from which the title
of the book comes and in another
called "The Layman's Predicament,"
Professor Mitchell helps us see how,
perhaps unintentionally, theologians
have
contributed
to
the
marginalization of their discipline in
our culture. For on the one hand, the
academic theologian is a professional
and hence, an expert. One would
think that the ordinary layperson
would want to rely on the advice of the
theologian in matters of difficulty. But
unfortunately, as Mitchell notes, the
language of the theologian is often
inaccessible or nonsense. The experts
disagree with one another, and when
they do, their arguments display
intensity and rhetorical virtuosity, but
sometimes seek novelty and cleverness
at the expense of the mundane, yet
wise. Mitchell's advice to
the
layperson is moderate and sane,
exhibiting a respect for both
academics and non-academics alike.
We academics know of what he
speaks, for the kind of game he
describes is played not only in
theology, but in all our disciplines.
And, I surmise that Mitchell thought
of it as an ailment. The causes of this
affliction are legion, but the increasing
estrangement of our colleges and
universities from actual communities
and the correlative specialization and

professionalization of our academic
activities are principal culprits. All too
often the only community (if it can
accurately be called a community) we
academics belong to is our
professional guild. Hence, it is the
interests and concerns of the guild
which dominate the attention of the
academic, even if these issues are
largely esoteric and unrelated to much
that really matters. The language of
the professional guild is typically
unsuited for genuine communication
with those uninitiated in its mysteries.
Lamentably, academic theologians and
philosophers of religion are as likely as
any other academic to be essentially illequipped to discuss what is really
important about the connections
between religion and our fundamental
concerns as human beings.
In other essays, Mitchell discusses
the contemporary challenge of he
rationality of the Christian faith,
whether or not there is a distinctive
Christian ethic, and how the Church
ought to engage matters of law and
politics. In addition, he takes up the
familiar worries about relation of faith
and reason, of philosophy and
theology, of our academic and
religious commitments, and how our
views on these matters bear on our
understanding of the university and its
relation to a particular religious
community of faith or world-view. I
found his discussion of these matters
particularly stimulating, for I struggle
with questions like, "how does my
being Christian and Baptist bear on
my being an educator and scholar at a
Baptist university?" or "Is it possible
these days to make sense of, much less
hope for, a distinctively Christian
institution of higher education?" and
"Can a university be committed to
academic excellence, intellectual
integrity and academic freedom while
being wed to a particular religious
tradition?"
I recommend this book to
readers of The Cresset with enthusiasm.
Mitchell's concerns are recognizably
ours, too.
Michael Beaty
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Harry S. Stout. The Divine Dramatist:
George Whitefield and the Rise of Modern
Evangelicalism. Grand Rapids:Eerdmans
Publishing Company, 1991. $14.95.
Most historians trace the origins
of modern revivalism to the transAtlantic Great Awakening of the
eighteenth century. Written by Harry
S. Stout, a careful student of American
Calvinism, this astute biography of
George Whitefield, the "Grand
Itinerant" of that era, illuminates those
ongms by tying Whitefield's
personality and career to major social
and cultural changes in Britain and
America. It is, in short, a fme example
of the "life and times" genre of
biography for a figure badly in need of
such a study.
According to Professor Stout,
Whitefield's revivalist style was a
response to the massive consumer
revolution in England, Scotland, and
America provoked by the rapid
economic expansion and growing
integration of the British empire. In
an open marketplace of ideas and
diversions, the revivalist was "not
content simply to talk about the New
Birth; he had to sell it with all the
dramatic artifice of a huckster" ( 40),
thus becoming "Anglo-America's first
modern celebrity" (xiii).
To develop this insight and avoid
deterministic caricatures, the author
compares Whitefield with some of the
era's other cultural innovators, most
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notably David Garrick of the London
theater and Benjamin Franklin. All of
them, while suppressing their private
lives, mastered the arts of publicity and
self-promotion so as to create mass
audiences and even voluntary
associations transcending local
loyalties. All of them clashed with
traditional authorities and were, in
effect, agents of countercultures.
Whitefield's long and seemingly
anomalous friendship with the
deistical Franklin is convincingly
described in these terms.
As the book's title implies, the
strongest analogy is theatrical, a point
lost on neither Whitefield or his
contemporaries. Both revivalism and
drama developed performance "that
could be planned in advance,
executed flawlessly, and then
repeated" (21 0). Both cultivated the
"passion and imagination" and
"appealed with unrivalled power to the
private self in a world increasingly
deprived of traditional moral and
spiritual public centers"(235.). This is
a profound insight into not only the
psychology but also the rituals of
modernity.
Yet Whitefield, modeling himself
after St Paul and extending the broad
church sense of Anglicanism, saw
himself as expanding rather than
rejecting Christian traditions.
Uninterested in institutions or
theology, he embraced a pietism in
which "individual experience became

the ultimate arbiter of authentic
religious faith" (205). "Comfort, not
terror, " in an unsettled world was his
message as he helped tie the
Anglophone world closer together.
This book must be read by anyone
interested in the religious sources and
expressions of modernity.
Richard P. Gildrie

Notes on Poets
Nicola Pitchford grew up in England
and Los Angeles. She has worked as a
baker, but is currently a Ph.D.
candidate at the University of
Wisconsin, Madison. Two of her
poems will appear on a forthcoming
spoken word CD, DisClosure.
Bernhard Hillila has retired from the
faculty at VU, where for many years he
taught in the Department of
Education. He is a widely published
poet
John Ruff teaches in the Department
of English at VU. His poem "The
Safety" appeared in the October, 1991
Cresset.
Jeff Canaan is a graduate student at
Wheaton College, where he has
studied with Jill Baumgaertner. These
poems imitate Japanese author
Yusinari Kawabata's "palm-of-thehand" stories, attempting to capture
some of the beauty of haiku in prose
forms.
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Two haiku stories
by Jeff Canaan

Of Sound and Sto%!1ls
No ceiling dampens the sound of rain against the
aluminum roof and each drop pops like the first water falling
into a dry catch-pan and the coversation ends because no two
of you can shout or read lips well enough to continue. A
lightning flash whitens the room and you begin to count aloud
and no one hears you.
You count 15 when muted thunder comes
from beneath the sound of the rain and you divide the counts
by five like your grandfather told you--the storm is three
miles away. The lights fade, flicker and go out as the solarcharged battery gives its last and you are alone in the dark
and the clatter, and the storm is now miles nearer.

Witness to Human Bands
A Dani man stands close in front of you and holds out a
small pouch of tightly woven grass and yellow orchid fibers.
He wears only a dried, hollow gourd which sheaths his penis,
and a flowered and pink pair of women's underwear on his head
for warmth against the morning air. The gourd is about one
foot long and brown like cardboard, and a supporting strand
of twine tied around his mid-section keeps it pointing up to
the sky.
He pushes the woven bag toward you and when he tells its
price, each "s" whistles the confession of missing teeth. The
pouch had carried the currency of small cowrie shells in ages
before the economy of steel and soap and salt, and you want
the pouch, its weave dark and shined with the patina of human
hands.

